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ii'ii*ty Miu - ’iIIortMit Interpretations of the Gita. 

By Syt. ILaMimanprasad Poddar 

Srimad Bhagavadgita 

Chapter VII 

A ii'iiTi'i.tu t-i> ti'<* Division ot the Gita, into three groups oi six 
• i.it pti'i» iu i,. 

uni! Summary oi the Chapter and Link of the Discourse. 

i.ulng.,- at Juuna ;nnl Vijiiaita, i. Ki owlodge of the absolute Brahma 
n.aDivi' ity, and rarity <>l true Knowledge about the reality 
■t tiod. a lietv.uptioi, ot ti.Apari (lower) and Para (higher) 
i rakitis o* God and the evolution of all beii gB from the aforesaid 
two l’lubit.w; a reference to God being the supreme cause of all and 
a description of Bis integral being. 

Condemnation of men possessing a demoniac disposition and eulogy 
ol devotees of God of nil binds; a reference to the worship of all 
deities. 

( Short notes on Dhruva, Draupadl, Uddhava and Prahlada 22-25.) 
The cause of failure to realize the glory of God and a tribute to 
those who have come to bnow Him in His entirety. 

Chapter VIII 

Title and Summary of the Chapter ana Link of the Discourse. 

Tn response to Arjuna’s query the Lord discusses the nature of 
Brahma. Adhyatma, Karma, Adhibhuta, Adhidaiva and Adhiyajha, 
and the destiny of man after death. 

The final destiny of the Yogis who contemplate on the formless 
Divinity with attributes, and of those who adore the formless and . 
attributeless Brahma. 

The glory of Devotion to God and a description of the cosmic day 
and night, as well as of the supreme Abode which is attained by all 
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A Scheme for Popularizing Gita 

“Gita Study Circle” 

An Appeal 

That the recitation and study of kfimai Bhagavadfita bring untold 
blessings in their train will be borne out by many from their personal 
experience. The above organization is being set up with a view to 
encouraging the largest number of people to undertake the recitation and 
study of the Gita. It will have no office-bearers nor will it hold any 
periodical sittings. The whole of its business will be transacted by the 
“Gita-Parayana-Prachara” section of the ‘Kalyan’ office. Every intending 
member of this organization will be required to fill the following form 
and will be expected to carry out the two pledges mentioned therein. We 
humbly appeal to all the re&ders of the ‘Kalyana-Kalpataru’ to enrol 
themselves as members of this organization and earn the divine blessings 
for themselves as well as for others by inducing as many people as 
possible to enrol themselves. According to Bhagavan Sri Krsna, this 
project comes under the category of a Jnana-Yajna or intellectual 
sacrifice; hence it behoves everybody to participate in it. 

sr srr I 
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“And he who will study this sacred dialogue of ours, by him shall I be 
■worshipped through an intellectual sacrifice. Such is My mind.” ( XVIII. 70 ) 

I seek to be enrolled as a member of the “Gita Study Circle’ 3 and shall 
endeavour to redeem the two pledges mentioned below: — 

1. I shall complete at least 108 recitations of the Gita myself in course of 
a year. 

2. I shall enlist at least one fresh member in course of a year. ( If I fail 
to enlist a new member I shall undertake 108 more recitations of the Gita . ) 

Signature...Name in full. 

Gaste or nationality.......Age. 

# 

Residence.Post Office. 

Date. 

Note;—1. From whichever date the recitation may be started, 108 recitations should he completed 
before the Gita-Jayanti day, vis., the 10th of the bright half of Margafirja. 

2. Printed forms of this pattern can be sent for from the office or they can be copied 
out and got filled by prospective members. 

3. Those who cannot read tfce original text in Sanskrit may read its translation in' any 

other language. It is proposed to opea a new section for the members of ffiia category, 
ladies can enrol themselves in this section. ’ - . , 










Kalyana-Kalpataru^^^ 

The Beloved of the Devotees 



“Constantly chanting My names and glories and striving for My 
realization, and bowing again and again to Me, those devotees of firm 
resolve, ever united with Me through meditation, worship Me with single- 
minded devotion*” ( IX 14. ) 
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He who seeth Me everywhere, and seeth everything in Me, 

Of him will I never lose hold, and he shall never lose hold of Me. 

( Bhagavadgltd VI. 30 ] 
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“Obeisance to Sri Kj-sga, who is a veritable 
wish-yielding tree to those who take refuge in Him, 
who holds a whip of cane in one of His hands, 
and has raised the other in a posture which is 
generally adopted by men of wisdom while imparting 
spiritual knowledge ( and in which the tips of the thumb 
and the index finger are joined and the other fingers 
kept apart from each other ) and who has milked the 
nectar of the Gita from the Upanifads as it were.” 
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Compatibility of the Different Interpretations of the Gita 


Once the celestials, the mortals and the 
demons called on Brahma, the lord of 
creation, for instruction as disciples and 
began to observe the rules of Brahmacharva 
(total abstinence from all forms of sexual 
indulgence). Having completed their vow 
of continence the gods, first of all, approached 
the lord of creation and sought instruction 
from him. Brahma responded to their 
appeal by simply uttering the syllable ‘Da’ 
and then asked the celestials if they had 
understood what he meant by his cryptic 
message. The gods replied that they had 
understood his meaning. “The heavenly 
regions abound in luxuries”, they said. 
“Gratification of the senses is believed to 
be the chief pleasure of the celestial sphere. 
Enjoying perpetual youth, the gods are 
ever steeped in sensuality. Having regard 
to our life of luxury, and with a view to 
urging us on the path of virtue you have 
asked us to practise Dama (control over 
the senses).” “You have correctly under¬ 
stood me,” replied the lord of creation. 
“This is what I asked you to do.” 

The human beings were the next to 
approach the lord of creation and seek 
instruction from him. Brahma repeated the 
same syllable ‘Da’ to them as well, and 
enquired if they had grasped the meaning 
of his instruction. The mortals, who are 
fond of accumulation, said, “Lord, we have 
followed you. [ Belonging to a species 
which is given to activity and actuated by 
greed, we are ever engaged in performing 
actions and amassing riches. Having due 
regard to our situation and for our own 
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good ] you have asked us to practise Dana , 
( charity ).” Pleased with their answer the 
lord of creation said, “Yes, this is what I 
sought to convey to you. You have correctly 
understood me.” 

Lastly, the demons approached the lord 
of creation and sought his instruction. 
Brahma uttered the same syllable ‘Da’ to 
them also, and then enquired if they had 
grasped the meaning of his instruction. 
The demons replied, “Lord! We have 
understood you. [ We. are by our very 
nature exceedingly cruel and bloody. Fury 
and violence are our daily companions. In 
order to reclaim us from this sin and put 
us on the right path ] you have asked us 
to be compassionate to all creatures.” “You 
have correctly understood me,” replied the 
lord of creation. “This is my instruction 
to you.” 

The syllable ‘Da’ is the same for all. 
But Brahma (the Creator) had three 
different senses in his mind while deliver¬ 
ing it to his disciples of three different 
grades; and it was but meet for him to 
have adopted this method. Herein lies 
the greatness of the word of God. Though 
finite in form, it has a universal appeal 
and shows different paths to the various 
seekers of the world according to the 
respective stage of their spiritual evolution. 
All these paths lead to the same goal, viz., 
the attainment of the supreme Abode of 
God, or God-Realization. 

Srimad Bhagavadgita is the direct word 
of God. As such it embodies all the 
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scriptures, and bringing every soul to the 
path which is just appropriate for him and 
raising his spiritual level it urges him on 
to blessedness wherever he may be placed 
and from whatever direction he may proceed. 
Goading men with different predispositions 
and belonging to different spiritual levels 
to duties suited to their predilections and 
qualifications it sets them on the godward 
path. That is why even pure-hearted souls 
have viewed it in different lights and 
also interpreted it in different ways. The 
greatness and uniqueness of the divine word 
lies in the fact that lending itself to various 
interpretations it brings beatitude to all,— 
even as the embodied form of the Lord, 
when open to the perception of all, is 
perceived by different individuals in a 
different light according to their own 
mental outlook. Therefore, one need not 
be astonished to find dissimilarity in the 
interpretations of the Gita. 

It is from this point of view that 
Acharyas and saints of blessed memory, 
who had directly perceived the meaning of 
the Gita, chose to write glosses and com¬ 
mentaries on the same for the benefit of 
the world. Finding disagreement among 
them one should not feel tempted or 
inclined to draw comparison between them 
or speak disparagingly of any of them. 
Whatever has been written by those great 
souls is entirely true and logical so far as 
their own realization goes, and is intended 
for our spiritual benefit. One should 
reverently and faithfully follow that inter¬ 
pretation which is liked by one and evokes 
one’s reverence. The goal, viz., Truth or 
God is one; the paths are many; and 
their diversity is absolutely justifiable and 
essential. Acharya Puspadanta has rightly 
said in his celebrated “Mahimna-Stotra” 


( hymn of praise to Lord Siva ):— 

“Lord ! You are the goal of all men 
following diverse paths, straight or winding, 
due to diversity of leaning, even as the 
ocean is the goal of all rivers.” 

Hundreds of glosses, commentaries, 
treatises and expositions on and renderings 
of the Gita have been written and are 
being written in the various languages of 
the world. Such of them as have been 
written by practicants endowed with divine 
virtues, discrimination, dispassion and purity 
of heart, and exclusively devoted to God, 
or by God-realized souls are all correct and 
deserving of reverential study as throwing 
light on the divine word, irrespective of 
their mutual differences or of the language 
in which they have been written. It is 
through the grace of these high-souled 
commentators and expositors that we are 
able to follow to some extent the teachings 
of the Gita today. The most important of 
these glosses and commentaries are written 
in the Sanskrit language. Commentaries 
written by Acharyas and scholars who 
preceded Sankara are no longer available; 
but it appears much was written on the 
subject even before Sankara. Of the 
available glosses and commentaries some 
were written by the principal Acharyas 
themselves, and others by their learned 
followers. Although there are many schools 
of metaphysical thought deserving of our 
respect, the following six are the principal 
schools on which the various glosses and 
commentaries existing on the Gita taV<> 
their stand 

1. The Monism of Acharya Sankara, 

2. The Qualified Monism of Acharya 
Ramanuja, 

3. The Dualism of Acharya Madhva, 
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4. The Dualistic Monism of Acharya 
NimbSrka, 

5. The Pure Monism of Acharya Vallabha, 

6. Sri Chaitanya’s Doctrine of Inscrutable 
Diversitycum-Unity. 

Bare outlines of the above schools are 
given below:— 

. MONISM 

Creed. Here the totality of existence 
has been divided into two principal categories, 
viz., subject and object. The eternal and 
conscious self or cognizing principle is 
called the ‘subject’ or spirit; while that 
which is cognized is known as the ‘object’ or 
matter. The spirit is real, eternal, untainted, 
static, attributeless, changeless, formless, 
free from attachment, immutable, one without 
a second and ageless. The whole cosmic 
order from Buddhi (Cosmic Intelligence) 
down to the gross elements has, really 
speaking, no connection with the Spirit. 
It has no reality as a matter of fact; it 
is due to AvidyS (or nescience) that the 
soul has identified itself with the body 
and senses etc., which are all unreal, and 
conceives itself as a god or a human being, 
a Brahman ( a member of the priestly class) 
or a Sudra (a member of the labouring 
class), learned or ignorant, happy or miserable, 
a doer and an enjoyer etc. This identifica¬ 
tion of the Spirit with Buddhi (the principle 
of intelligence) is known as ‘Adhyasa’. 
It is this ‘Adhyasa’, born of nescience, which 
makes the totality of phenomenal existence 
appear as real. It is Maya or illusion which 
lends reality and diversity to this objective 
world; in reality there is one indivisible 
pure and enlightened eternally taintless 
conscious Self, which is knowledge and 
bliss solidified. This .doctrine is variously 
termed as ‘VivartavSda’, ‘AdhySsavSda’ and 
‘MSySvSda’. 


Conception of Mukti. JnSna or Wisdom 
is nothing else'than the realization of one 
indivisible eternally pure and enlightened 
Self, which is truth, knowledge and bliss 
solidified; while Ajniina or ignorance consists 
in cognizing diversity as real, losing sight 
of this one indivisible Self, which is tin* 
substratum of all and lends reality to all. 
Just as earthen vessels of various kinds 
are really nothing else than (day, gold 
ornaments of various designs are all gold, 
the diverse phenomena seen in a dream 
are the same as the dreaming person, and 
the eddies and waves etc. seen in water 
are all identical with water, in the same 
way this universe appearing in various 
forms is nothing but the pure and enlightened 
Brahma ( Absolute ), which is our own self. 
True knowledge of this kind goes by the 
name of wisdom. As soon as this realiza¬ 
tion takes place the world as such altogether 
ceases; and ‘Adhyasa’, born of nescience, 
being wiped out by true knowledge, the 
Jiva or embodied soul is rid of its Jivahood 
or ego and, though still embodied in the 
eyes of the world, is liberated during its 
very embodied existence. This is what they 
call Jfiana or wisdom. So long as the 
Jiva does not attain this wisdom, its knots 
of Avidya do not get untied and it does 
not secure freedom from the unreal ties 
of the world consisting of birth and death. 

Practice, isravaija ( hearing ), Manana 
( reflection ) and Nididhyasana ( contempla¬ 
tion ) are the three direct means of attain¬ 
ing this wisdom. They can be practised 
only when one develops a keen desire to 
know the Self. And such a keen desire 
does not appear so long as the heart does 
not get thoroughly purified. Disinterested 
performance of duties enjoined by one’s 
grade in society aud stage in life and practice 
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of devotion to God are necessary for attaining 
purity of heart* Through these practices 
man attains Viveka ( discrimination ), Vairagya 
( dispassion ), the six accomplishments (Sat 
Sampatti) in the shape of Sama (control 
of mind), Dama (control of the senses), 
Titiksa ( endurance ), Uparati ( quietism ), 
Sraddha (reverence) and Samadhana 
( composure ), and Mumukjutva or the craving 
for liberation. Then alone does one develop 
a passion for Self-Knowledge. A true seeker 
of Self-Knowledge and an enlightened man 
of wisdom both are actually required to 
renounce all actions. True knowledge of 
Self and liberation in this very life can 
be attained through the practice of Sravana, 
Manana and Nididhyasana only when one 
has renounced all actions after attaining 
purity of heart. 

QUALIFIED MONISM 

Creed . Brahma or the Supreme is 
one and comprises three entities, viz., Achit 
or inert Matter, Chit or the Conscious Self 
and Iswara or God. Brahma qualified by 
the gross and the subtle, i. r., Matter and 
Spirit, is Ihwara. lie is qualified and 
endowed with attributes. The energy or 
potency of Brahma is Maya. Brahma is 
the universal Lord; everything exists for 
Ilim. lie is worth adoring through all 
activities; lie is the dispenser of all 
fruits, and the sustainer and creator of 
all objects. Spirit and Matter as well as 
all material substances constitute His body. 
Lswara or God is the Creator, the Ruler 
and the inner controller of all, and is the 
abode of all blessed qualities. He is an 
ocean of boundless compassion, beauty, 
amiability, affection, magnanimity and power. 
Para, Vyuha, Vibhava, Antary ami and 
Archsvatara are His five manifestations. He 
is endowed with four arms and wields a 
conch, a discus, a mace and a lotus in 
them. He is accompanied by His three 
divine consorts, Sri (the goddess of prosperi¬ 
ty ), Bhu (the goddess presiding over the 


earth); and Lila (the goddess presiding 
over the divine play). 

The cosmos and the Jlva (the individual 
soul) constitute the bodies of Brahma. 
The world is material. Brahma is both 
the material and efficient cause of the 
universe; and it is He who has taken the 
form of the universe. Nevertheless, He 
is free from all change. The Jlva is 
conscious and atomic in size. Brahma and 
the individual soul are not two distinct 
categories nor do they belong to some 
common species. They are distinct from 
one another even as a part is distinct from 
the whole. While Brahma is complete in 
Himself, the Jlva or individual soul is not 
so complete. Brahma is the Master, the 
Jlva is His servitor. Brahma is the Cause, 
the Jlva is an effect. Both God and the 
individual soul are self-luminous; they are 
the seats of knowledge and are spiritual in 
essence. The individual soul is eternal and 
its essential character is also eternal. There 
are different souls in different bodies. The 
Jlva is naturally immune from sorrow. It 
goes through pleasurable or painful experiences 
on account of its contact with Matter. 
There are many varieties of Jlvas. This 
doctrine is known by the name of 
Pariijamavada or the Doctrine of Mutation. 

Conception of Mukti . Mukti is nothing 
else than attainment of the service of 
God. The smnmum lonum of human life 
is to obtain the service of the Lord with 
His divine consorts Sri, Bhu and Lila, in 
His supreme Abodef known as Vaikuntha, 
Mukti is no other than being rid of a 
material body and attaining the nearness 
of Bhagavan Narayan.a through an immaterial 
or incorporeal body. The Jlva can never 
attain oneness with God. For the Jlva is 
eternal in essence; it is an eternal servitor 
and eternally atomic in size. It can never 
be all-pervading. Attaining the eternal service 
of the Lord, who is the repository of all 
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world is real, material and dependent; Cod 


blessed qualities, liberated souls enjoy divine 
bliss in Vaikutjjha. 

Practice. Bhakti (Devotion), and not 
Jfi&na (Self-Knowledge) is the means of 
attaining Mukti or liberation. No Mukti 
can follow from the knowledge of identity 
of the soul with Brahma. Liberation takes 
place only when God, pleased with our 
Bhakti, confers Mukti on us. The best 
form of Bhakti is Prapatti or self-surrender 
to God. It is only on surrendering oneself 
to the all-pervading Lord of Yaikuntha, 
Bhagavan Narayana, that the Jiva attains 
supreme peace. 

DUALISM 

Creed. Bhagavan Vijnu is the supreme 
Reality. He is qualified and endowed with 
attributes. He is the Creator, the Sustainer 
and the Destroyer—all in one. Both the 
individual soul and God are in essence 
Truth, Knowledge and Bliss combined. God 
is omniscient and the seat of divine and 
blessed qualities. He is not limited by 
time and space. He is unbounded, infinite 
and independent. The Jiva, on the other 
hand, is atomic in size; it is a servant of 
God and is deluded by Maya, fettered and 
entirely dependent from time without 
beginning. It is the seat of ignorance and 
other diverse attributes. The world actually 
exists and diversity is real. Diversity, 
again, is of five kinds: (1) diversity of 
the individual soul with Brahma, (2) 
diversity of the individual soul with Matter, 
(3 ) diversity of God with Matter, (4 ) 
diversity of one individual soul with another, 
and (5 ) diversity of one material substance 
from another. All these diversities are real, 
none of them is assumed. All individual 
souls are subject to the control of God. 
The Jlvas too have different grades. The 


is the controller of the universe. This 
doctrine is also known by the name of 
‘Swatantr&swatantravada’ or tlie Doctrine 
which postulates two ultimate realities, one 
of which is dependent on another. 

Conception of Mukti. There is no such 
thing as Jlvanmukti (liberation in this 
very life) or Nirvaea-Mukti (Liberation in 
the form of perfect and perpetual calm 
The divine Abode of God is attained and 
His divine essence realized only on realiz¬ 
ing His attributes, i. <'., on acquiring tin- 
knowledge of His boundless and infinite 
power, energy and virtues and only after 
one has obtained true knowledge of all 
gross and subtle realities, i.r.. when one 
has realized that the individual soul is 
entirely different from God. ThL is what 
they call Liberation. Even a liberated soul 
ever continues to be a servant of God. 

Practice. Bhakti alone is the principal 
means of attaining Liberation. Study of 
the Vedas, control over the senses, renuncia¬ 
tion of luxury, giving up hope and fear, 
offering oneself to God, speaking truthful, 
agreeable and wholesome words and read¬ 
ing sacred books, bestowing gifts, giving 
relief to a creature in distress, protecting 
one who seeks protection, showing compas¬ 
sion to others, aspiring to obtain the service 
of God and cultivating faith in God, one’s 
preceptor and the scriptures—practising all 
these as an offering to God is called Bhakti. 
DUALISTIC MONISM 

Creed. Brahma is omnipotent, change¬ 
less and devoid of attributes. The creation, 
maintenance and dissolution of countless 
millions of universes proceed from Brahma 
alone. Brahma is both the efficient and 
material cause of this universe. There are 
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four stages of unfoldment of the truth 
called Brahma. (1) The first or primary 
stage is unmanifest, changeless and unlimited 
by time and space, and is an ocean of 
inconceivable, infinite and self-existent joy. 

( 2 ) The second stage is that of God as 
the Ruler of the universe. In this stage 
the entire universe manifests itself along 
with God. ( 3 ) The third stage is that of 
individual graded experience of sight, taste, 
smell, sound and touch. It is this stage 
which is known by the name of 6 Jlva\ 
Jivas or individual souls are of two kinds: 

( i) those who experience individual sight 
etc. as identical with Brahma, and are free 
from Avidya or nescience, and (ii) those 
who, though experiencing individual sight 
etc., fail to perceive their background, viz., 
the all-pervading soul, and are therefore 
bound. ( 4) The fourth stage is that in 
which Brahma manifests Itself in the form 
of the universe. The universe has no 
existence apart from Brahma. Brahma is 
both visible and invisible, atomic and all- 
pervading, with attributes and without 
attributes, etc., etc. But Its beginningless 
reality, which is an ocean of perfect nectar¬ 
like joy, is ever and everywhere the same. 

The Jlva is a particle of Brahma, who 
stands in the relation of a whole to it. It 
is Brahma who has taken the form of the 
universe. Even when It takes the form of 
the universe and even when the latter 
gets absorbed into It, Brahma undergoes 
no transformation whatsoever. The Jlva is 
atomic in size and has a limited knowledge. 
Even the liberated soul is atomic. The 
only difference between a liberated and a 
bound soul lies in the fact that whereas 
the former realizes its identity with Brahma 
and the universe, the latter does not. 

The conception of Mukti. The Brahma 
referred to above is none else than BhagavSn 
Vasudeva ( Sri Kr?ua ); and Mukti is 
nothing but attaining supreme joy by 
winning His pleasure and obtaining His vision. 


Prentice, Bhakti alone is the principal 
means tff attaining Liberation. It consists 
in remembering the names .and virtues of 
God, meditating on His form and' adoring 
Him with His divine consort, Sri Radha. 

PURE MONISM 

Creed . Brahma is both omnipotent and 
omniscient and is nothing but Truth, 
Consciousness and Bliss combined. He 
is supremely pure and has no admixture of 
Maya or any other such thing. He is devoid of 
attributes and is beyond the modes of Prakfti 
His potency is infinite and inconceivable. 
He is capable of becoming everything. Hence 
He reconciles in Himself contrary attributes 
and contrary statements. Such a Brahma is 
no other than Sri Kysiiia, the Lord of 
Goloka (the divine abode of cows). He 
alone is deserving of service by the Jlva. 
The latter is a particle of Brahma and is 
atomic in size. It is also unalloyed. 
Consciousness is its characteristic quality. 
The world has evolved by the will of God 
and by the will of God it disappears. It is 
by way of sport that He has taken the form of 
the universe. He alone is the efficient as well 
as the material cause of the universe. The 
world is not a product of Maya, but it is an 
unchanged evolute of God and identical 
with Him. Though appearing and disappear¬ 
ing, it is real. It exists as a cause when 
unmanifest and as an effect when manifest. 

Conception of Mukti . Mukti is nothing 
but the attainment of Sri K’sna. A pure 
Jiva sees the entire universe as identical 
with Sri Krsga and remains steeped in 
His love. Even as a wife delights in the 
service of her husband, so does the Jlva 
remain immersed in the nectar of supreme 
joy by serving §rl Krspa as a master. 

Practice . Bhakti, acquired through the 
grace of God, is the only means to Libera¬ 
tion. The grace of God is technically known 
in this system as Tusfi 9 ; and Bhakti which 
appears through the grace of God is called 
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PuSti-Bhakti. This forjn of Bhakti is 
altogether 'S what is kbown as 

Bhaljfi* Whole¬ 
hearted serving ^ of. &>d carried on with 
this Bhakti is^ the' ‘ principal means to 
God-Realization. 

DOCTRINE OF INSCRUTABLE 
D1VERSITY-CUM-UNITY 

Creed. Brahma is Nirguija, i. e , 
endowed with immaterial or divine attributes. 
His pqtencies are known by the names of 
Samvit, Sandhini and Hladini. He is 
independent and omniscient, the bestower 
of liberation and the same as consciousness. 
The Jiva is atomic in size and conscious 
by nature. Its aversion to God is the 
only cause of its bondage. As soon as it 
turns its face towards God all its bonds 
are cut asunder. God, the Jiva, Prakjti 
( Matter) and Kala (Time )—these four 
entities are eternal and the Jiva, Prakrti 
and Kala are subject to the control of 
God. The Jiva is a potency of God. The 
Jiva and Brahma, related to one another 
as a quality and a qualified substance, 
are both identical with and distinct from 
one another. The world has evolved from 
Brahma; Brahma is its efficient as well as 
material cause. It is Brahma who by His 
inconceivable power takes the form of the 
universe. The world is real, though transitory. 

Conception of Mnkti. Mukti is nothing 
but attaining nearness to God. The Jiva 
who has attained the Abode of God never 
returns to this mortal world. Neither 
God feels inclined to hurl down a liberated 
soul from His Abode nor does the liberated 
soul ever seek to part with God. He 
eternally enjoys the supreme bliss of 
serving Him. 


Practice. Bhakti alone is the principal 
means to Liberation. Jfiana ( Self-Knowledge ) 
and Vairagya ( Dispassion) arc subsidiary to it, 
God-Realization does not take place w ithout 
JnSna, Vairagya and Bhakti. Bhakti in the 
essence of the potencies of God known as 
Hladinl and Samvit. There are three stage* 
of Bhakti—Sadhana, Bhava and Prema. 
Ordinary Bhakti is known as Sadhana* 
Bhakti. This phase of Bhakti awiikrn.s the 
germ of Divine Love lying imbedded in 
the heart of a Jiva; hence it is called 
Sadhana-Bhakti The special form of 
Devotion which gives rise to the sun of 
Divine Love in a heart consisting of pure 
Sattva or the quality of goodness is termed 
as ‘Bhava’. Bhava is an initial stage of 
Prema or Divine Love. Bhava inten-ilicd 
goes by the name of ‘Prema’. The highest 
stage of Madhura Bhakti’ or devotion to 
God similar to that of a sweetheart to her 
lover is the essence of this Prema. 
Prema alone is. the summum toiu;;: of 
human existence. 

The bulk of the Sanskrit glosses and 
commentaries on the Gita take their stand 
on any one of the above six schools and 
have been written in support of tl U(t 
school. All these .'six schools have been 
introduced to the world by exalted souls 
none of whom can be branded as deluded. 
All of them are recognized as enlightened 
““ “7™ tie reality „f ,; ui 

Hmce the duagreement observed anion* 

L rVl ° 0 ” mm " ie8 attributed to 
them should be explained m a miracle of 

the divine word and it behove, all 0 f 

- to bow „ M beads t0 them 

k r “•> *» *m «*h on. 
of then, what u.nstfnl „ n,according to 
oor own spiritual level and ta«. 
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The Bhagavacgita 


Chapter VII 


The eighteen chapters of the Gita have been divided into three groups 
of six chapters each, dealing with Karmayoga, Bhaktiyoga and Jnanayoga respec¬ 
tively. This, however, does not mean that the groups exclusively 
^intothreegroup^ deal with only one type of Yoga, and contain no reference to 

of six chapters the 0 ther two types. A group is generally named , after the type 

of Yoga which has been primarily dealt with therein. The. first 
chapter of the first of these groups is only of an introductory nature contain¬ 
ing no reference to any of the Yogas. Chapter II deals with Sankhyayoga 
(Jnanayoga) from verses 11 to 30. Thereafter from verse 39 to the end of 
Chapter III, Karmayoga has been discussed in detail. In Chapters IV an'd' V 
the topics of Karmayoga and Jnanayoga have been promiscuously dealt with. 
The main theme of Chapter VI is Dhyanayoga, though Karmayoga and other 
Yogas too have been discussed here and there according to the needs of the 
occasion. Thus though all the principal Yogas have been' discussed in. this first 
group of six chapters, the subject of Karmayoga, has been dealt with more 
elaborately in this than in the other two groups. Hence this group may b.e,recognized 
as primarily dealing with Karmayoga. 


All the chapters of the intermediate gropp, viz., Chapters VII t6 XII, 
mainly and elaborately deal with Bhaktiyoga, although other subjects too have 
been incidentally discussed here and there. It is, therefore, Quite in the -fitness 
of things to regard this second group as dealing primarily with'Bhaktiyoga. . 


Chapters XIII and XIV, forming part of the last group of six chapters, 
evidently deal with Jnanayoga. Chapter XV discusses Bhaktiyoga; Chapter XVI 
contains an exposition of the godly and demoniac properties, Chapter XVII 
classifies types of faith, food and sacrifice, charity, askesis etc., while Chapter 
XVIII; being thd concluding chapter of the Gita, discusses all the three Yogas 
of Karma, Bhakti and Jfiana, and finally the teaching of the Bhagavadgita 
culminates in Bhaktiyoga with an emphasis on surrender to God. Notwithstand¬ 
ing all -this, it cannot be gainsaid that the discussion of. Jnanayoga in this last 
group exceeds in : volume the discussion of this subject in .the first and second 
groups. Hence this group may be described as primarily dealing with Jnanayoga. 


2 G. T. 
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KALYAN A-EALPATAEU 

‘jnana’ meats consummate knowledge of the formless and attributeless 
aspect of God with the secret of Its glory and greatness; while ‘Vijnana’ means a 
thorough knowledge of the sports, mysteries, glory and greatness etc. 
Title of 0 f the qualified aspect of God both with and without form. Know- 

cht'fer ledge of God which comprises both ‘Jnana’ and ‘Vijnana’ represents 

chwte knowledge of tke integral Divinity. The present chapter deals 

with this integral Divinity as well-as with the practices which lead to Its 
knowledge and the qualified souls possessing such knowledge. It is therefore 

that the chapter has been named as “The Yoga of Jnana and Vijnana.” 

In the first verse of this chapter the Lord asks Arjuna to hear a 
discussion of the integral Divinity. In the second He promises to speak of 
Jnana and Vijnana and praises them; whereas verse 3 shows the 
Summary of difficulty of knowing the truth relating to God. In the fourth and 

the fifth He describes the two Prakrtis or Natures—the higher as 
well as the lower, and in the sixth He declares this twofold Prakjti 

to be the womb of all beings, and Himself to be the ultimate Cause of the 

entire creation. In the seventh He declares the whole universe to be His own 
manifestation, and illustrates the fact of His pervading all as their essence by 
the analogy of a string of yarn-beads; and the same point is elaborated in verses 
8 to 12. Pointing out in the thirteenth why people fail to know God in reality, 
in the fourteenth He declares His Maya to be extremely difficult to get over 
and points out the way to cross it. Showing in verse 15 how sinful men of a 
deluded intellect fail to worship God, He speaks of the four types of His virtuous 
devotees in the sixteenth. Declaring the superiority of the enlightened devotee 

in the seventeenth, in the eighteenth He pronounces all the types of devotees as 
noble, and the man of wisdom' as His own self. The nineteenth shows the rarity 
of the enlightened devotee. Speaking of the worshippers of other deities in the 
twentieth, He shows in the twenty-first how He stabilizes their faith in those 
very deities and indicates the fruit of such worship in the twenty-second. Declar¬ 
ing in the twenty-third the fruit of the worship of other deities to be perishable, 
He shows how those who adore Him attain the supreme reward in the shape 
of His own realization. Giving reasons in the twenty-fourth and the twenty-fifth 
why ignorant folk fail to obtain an insight into His virtues, glory and reality, 
in the twenty-sixth He declares that while He knows all beings, none knows Him! 
Pointing out the reason of this ignorance in the twenty-seventh, He describes 
in the twenty-eighth the marks of devotees who worship Him with a firm resolve 
and exclusive devotion. The chapter is concluded by glorifying the knowledge 
of His integral being in the twenty-ninth and thirtieth. 
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In the last verse of Chapter VI i the Lord declared that in His opinion 
the Yogi who devoutly and lovingly worshipped Him with his mind focussed on 
Him was the lest of all But so long as a man does not know the 
Linicof reality, virtues and glory of the Lord it is exceedingly difficult for 

Discount him to perform such worship unceasingly with the mind; and at the 

same time it is essential to know the mode of such worship. There¬ 
fore *, with a view to describing His integral reality, along with His virtues and 
glory, as well as the practice of devotion with its various processes, the Lord now 
introduces Chapter Vll and asking Arjuna first of all to listen to it carefully, 
promises to speak of fhana and Vijmna in the next verse. 

safari sras ar urn II l II 

qr*f 0 son of Kunti, Arjuna; Jlfa snsrarrct: with ( your ) mind attached 
to Me (through exclusive love); with Me as your sole refuge; #1* 

Yoga; 3^ practising; how; in entirety (with all My splendour, 

strength and majesty etc.); THU Me (the Self of all); 3TCTCPU* without any 
shadow of doubt; you will know; ^ that; hear. 


Sri Bhagavan said: Arjuna, now listen how with the mind attached 
to Me (through exclusive love ) and practising Yoga with absolute dependence 
on Me, you will know Me (the Repository of all power, strength and glory 
and other attributes, the Universal Soul ) in entirety and without any shadow 
of doubt. ( 1 ) 


•‘Mayyasaktamanah 1 ’ lias been used 
by the Lord for him whose mind is en¬ 
tirely free from attachment for all forms 
of enjoyment of this world and the next, 
and withdrawing itself from all sides has 
got so deeply attached to God, the sole 
object of supreme Love and the repository 
of all virtues, that just as the fish can¬ 
not live without water even for an instant 
he cannot bear even a moment’s separa¬ 
tion from the Lord nor can he tolerate 
His slipping out of his memory even for 
a trice. 

Even so he who has totally given up 
dependence on all objects of the world, 
and renouncing all forms of worldly hope 


and reliance has pinned his faith on God 
alone, and who knowing the almighty 
Lord to be his great asylum and supreme 
goal has thrown his whole responsibility 
on Him alone and become free from 
anxiety for ever, is referred to by the 
Lord as “Madairayah”. 

The subject of discussion in the present 
chapter is Bbaktiyoga, or the Yoga of 
Devotion. Therefore, practice of Yoga 
referred to here means practice of perpetual 
and constant remembrance of God with 
faith and devotion, fixing the mind and 
intellect stably on Him. 

God cannot be defined or circumscribed 
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He permeates the. countless millions of 
universes, and they are all His manifesta¬ 
tions, Whatever exists in these universes 
or beyond, them rests in Him. He is eternal, 
true and ancient; He is J the repository 
of all virtues, omnipotent, omniscient, all- 
pervading, all-sustaining and all-formed 
and takes the shape 'of this world of His 


own accord through His Yogamilya. In 
reality,■ there is nothing apart from Him; 
the manifest and the unmanifest, the 
qualified and the unqualified, everything 
is He. Knowing His reality thus without 
the least doubt or misconception is what 
is meant by knowing Him in entirety ami 
without any shadow of doubt. 


ii r ii 


I; % to you; this; coupled with Vijnana or Knowledge 

of the qualified aspect of God both with form and without form; STFra; 
knowledge of God in His absolute formless aspect; srcfqq; in its entirety: 
ggutftr shall speak of; uq; which; 5JTRT having known; here, in this world; 
again.; sru; anything else; Sjrasrq; to be known; u not; remains. 

I shall unfold to you in its entirety this wisdom (knowledge of God 
in His absolute formless aspect) along with the knowledge of the qualified 
aspect of God (both with form and without form), having known which 
nothing else remains yet to be known in this world. fox 


Whatever has been taught in this 
chapter is conducive to the attainment 
of 'Jnana’ and ‘Yijnana’ as explained 
above. Therefore, just as' in Chapter 
XIII the virtues leading to Jnana have 
been termed as ‘Jnana’ itself, even so 
the whole of this chapter should be 
treated as identical with Jnana and 
Yijnana, inasmuch as it is replete with 
the teaching of Jnana and Yijfiana. 

’Jnana’ and ‘Yijfiana’ lead to a proper 

Promising this to speak of ‘fn'ana’ 
next verse to demonstrate the rarity of tru 


realization of the integral being of God, 
This entire universe is nothing but an 
insignificant part of that integral being. 
For him who has known this integral 
reality of God, naturally there remains 
nothing to be known. In the concluding 
verse of Chapter X, the Lord Himself 
says: “What nse your knowing all this 
multiplicity, Arjuna P Know only this 
muoh that I stand holding this entire 
universe by a spark of My glory." 

and Vijnana, the Lord proceeds in the 
e knowledge of His integral being 


11 ^ n 

.W of men; <*«, among ,h„„ sa „ d8! ^ hard , ^ 

perfection (m.the Aape of God-Realization ), nafi, ^ ^ 
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those striving Yogis; arfr again; some rare one; Wt. Me; in 

reality; knows. 


Hardly one among thousands of men strives to realize Me; of those 
striving Yogis, again, some rare one (devoting himself exclusively to Me) 
knows Me in reality. ( 3 ) 


The use of the word ‘men’ in this 
verse indicates, firstly, that birth in the 
human species is exceedingly difficult to 
attain. It is obtained through the excep¬ 
tional grace of God; for everyone 
belonging to this species is qualified by 
virtue of one’s birth to strive for God- 
Realization. Differences of nationality, 
caste, Asrama ( stage in life) or country 
constitute no bar to one’s striving to this 
end.- Secondly, it suggests that freedom' 
of will is denied to all except the human 
species; hence creatures belonging to the 
other species cannot strive for God- 
Realization. As for sub-human creatures 
such as birds, beasts, insects and reptiles, 
they possess neither the power nor the 
capacity to strive to this end. And beings 
higher than man such as gods etc., even 
though they possess the power, cannot 
strive for God-Realization on account of 
superabundance of enjoyments and lack 
of qualification in particular. If anyone 
belonging to the sub-human species or to 
the ethereal regions ever comes to realize 
God, it should be attributed to the special 
grace either of God Himself or of a God- 
realized saint. 

Though blessed with human birth as 
a fruit of divine grace, the vast majority 
of men do not even turn their face towards 
the path of God-Realization due to 
excessive attachment to enjoyments, 


occasioned by the latencies of their past 
lives, and through want or deficiency of 
faith in and love for God. Scarce one among 
thousands, whose latencies of previous 
births are favourable, and who possesses 
some amount of faith in and reverence 
for God, holy men and the scriptures and 
comes in contact with saints due to the 
store of one’s merits and through the 
special grace of God, takes to this path 
and strives for God-Realization. 

Again, of those who strive for God- 
Realization, the Sadhana or practice of 
all does not attain to the same level 
owing to differences in the latencies of 
their past lives, as well as in the intensity 
of their faith, devotion, association with 
saints and effort. Obstacles of various 
kinds also continue to come in their way 
in the shape of egotism, mineness, desire, 
attachment and evil association etc. 
Therefore, there are very few persons 
whose faith, devotion and Sadhana attain 
a degree of perfection and who as the 
result of such perfection are able to 
realize God in that very life. 

The use of the adjective ‘Siddhanam’ 
with reference to the striving souls should 
he understood to indicate that in comparison 
with sensual men weltering in the morass 
of worldly enjoyments those who strive 
for perfection in the shape of God- 
Realization are as good as ‘perfect’. 


Up to this point the Lord promised to speak of \Jhana’ and ‘Vijhana’ 
and„ extolled them . Now , while introducing the street, He first reveals the character 
of His higher and lower Natures 



14 


KALYANA-EALPATARU 


£Vol. 13 


ar^r fafe ft tou I 
jfhnjcif HSRfd wm II <t 


5jftr: earth; srnr: water; SR®: fire; air; ^ ether; *FT: mind; 1 % 
reason; sr and; s#t; ego; ^ also; ffh so; this (is); ft My; WEST fain 
eightfold divided; Hffct: Nature; ^ this one ( of eightfold composition ); 5 
(is) indeed; (My) lower (nature); 0 mighty-armed Arjuna; 

53 : than this; W»rnj; the other; by which; ^ this ( entire ); 5 PH, universe; 
Yraft is sustained; it My; 'srtefljani, constituting the life-principle; 'RTR. higher 
( conscious); MfkUt. nature; know. 


Earth, water, fire, air, ether, mind, reason and also ego: these constitute 
My nature eightfold divided. This indeed is My lower (material) nature; 
the other than this, by which the whole universe is sustained, know it to 
be My higher (or spiritual) nature in the form of Jiva (the life-principle ), 
0 Ar W- ( 4, :>) 


The earth, water, fire, air and ether 
referred to in this verse denote the five 
subtle elements, which are the causes of 
the five gross elements as well as of 
the five objects of the senses, viz., 
Bound etc., and which have been 
called Tanmatras in the Sankhya and 
Yoga terminology. 

Mind, intellect and ego are the three 
aspects or phases of mind or the internal 
sense; hence they should be understood 
to mean the 'cosmic Mind’. 

In verse 5 of Chapter XIII, the 
evolutes of Primordial Matter have been 
enumerated as 23 in number. But the five 
objects of senses, viz., ‘sound’ etc. being 
the evolutes of the five subtle elements, 
and the ten organs (of perception and 
action) being the evolutes of the mind, 
those fifteen are covered by the above 
eight categories. Therefore, it is just the 
same to speak of Matter as consisting of 
eight divisions or twenty-three. The ‘Apara,’ 
Prakrti, being objective and material in 
nature, is altogether different from and 
lower than the ‘Para’ Prakrti, or the 
subjective consoious life-principle. It is 
this Prakrti which is the cause of the 
world and by which the Jiva gets bound 


That is why it is termed as ‘Apari’, or 
lower, 

The Jivatma or individual eoul is 
beyond all distinctions of sex. In order 
to bring out this fact, the same life- 
principle or consciousness has been 
referred to now in the masculine gender 
as ‘Purusa’ (XT. 16 ) and 'Ksetrajna’ or 
‘Knower of the Field’ (XIII. 1), and 
now in the neuter gender as •Adhyitma’ 
(VII. 26; VIII. 3 ). It is that very 
principle which has been spoken of here 
m the feminine gender as 'Pari Prakrti’ 
or the Higher Nature. 


- wwna 

has been referred to in this verse by 
the term -Jagat’, or universe. The conscioas 
Jivatma or individual soul sustains this 
universe. The whole range of objeotive 
reality rests on the subject, and all thlt 

- 18 dependent on the knower. 

The object is not capable of sustaining 
the subject, nor is the knowable capable 
of sustaining the Knower. The objective 
world of matter cannot exist unless it i« 
sustained by the ‘Pari Prakrti’ or Higher 
Nature of the Lord in the form of th* 
POnscjo^s individual soul 
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Delineating thus the chciracter of the higher and lower Natures, Para and 
Apara Prakrits, of God the Lord now shows that they are the cause of the entire 
creation, and that He Himself is the Supreme Cause of the universe, which is a 
combination of the two Prakrtis . 







5Rcl: £T¥TW: SRSTSTOT 


\ II 


all; beings; have evolved from this twofold Prakrti; 

( and ) I; *Fra: of the entire creation; smsr: ( am ) the source; 
as well as; the end; ffh this; know. 


Aijuna, know that all beings have evolved from this twofold Prakrti, 
and that I am the source of the entire creation, and into Me again it 
disappears. ( 6 ) 


The word ‘Bhutani’ in this context 
stands for the various orders of living 
beings in theuniverse, high and low, animate 
as well as inanimate. All living beings 
owe their origin, existence and growth to 
the combination of these two Prakrtis. 
Therefore, these two are the cause of 
their manifestation. This very fact has 
been reiterated in verse 26 of Chapter 
XIII substituting the words ‘Ksetra’ and 
‘Ksetrajha’ for the ‘Apara’ and the ‘Para’ 
Prakrti respectively. 

The word ‘Jagat’ stands for the entire 
universe consisting of sentient and in¬ 
sentient creation. Just as the cloud 
springs from the atmosphere, stays in the 


atmosphere and gets dissolved in the 
atmosphere, or in other words, the 
atmosphere is its sole cause and support, 
even so the whole universe springs from 
God, stays in God and finally disappears 
into God, or in other words, God is its 
sole supreme cause and ultimate support. 
This very point has been elucidated in 
verses 4, 5 and 6 of Chapter IX as well. 
It should, however, be remembered in 
this connection that God is not material 
or subject to change like the atmosphere. 
An analogy is only meant to hint at a 
truth. As a matter of fact, God’s mani¬ 
festation in the form of this universe is 
nothing but a charming sport of His. 

sole cause and ultimate support of the 
a manifestation of God and is 
very point, the Lord says:— 


Thus, when God Himself is the 
entire creation, it naturally follows that it is 
pervaded by God . Now, in order to elucidate this 


to srasrc i 

sft # sfcnror vz il « II 


«R3flr 0 Arjuna (lit., a conqueror of riches); *Rt: besides Me; 

ftfol anything; else; H not; a*f& ( there ) is; all this ( universe ); 

^ on a thread; Jrftnrot: 5 ? as clusters of yarn-beads; on Me; tim. is 
threaded. 
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There is nothing else besides Me, Arjuna. Like clusters of yarn-beads 
formed by knots on a thread, all this is threaded on Me. ( 7 ) 


It may be contended here that whereas 
in the foregoing verse the Lord declared 
Himself to be the cause and support of this 
universe, He denies the existence, in this 
verse, of anything other than Him, which 
shows the identity of the universe with God. 
Although these two statements appear as 
mutually contradictory, there is no real 
contradiction between them. Just as the vaBt 
expanse of ether is the cause and support 
of the cloud, which again is the same as 
ether inasmuch as it has no existence aoart 
from its cause, even so God. being the cause 
and support of the universe, the universe is 


but a manifestation of God, and nothing 
else than God. Therefore, both the state¬ 
ments referred to above arc correct. 

It is customary in India to make a 
rosary of yarn-beads by forming successive 
knots on a thread, and treating such 
knots as so many beads. Now just as 
yarn and yarn alone is present in the 
thread as well as in the knots formed 
thereon, even so the whole of this crea- 
tion is threaded on God. That is to say, 
God alone permeates all. This iB what 
is sought to be conveyed by the second 
half of the verse. 


By the illustration of yarn and yarn-heads, the Lord demonstrated that it 
is He -who has taken all forms and it is He again who pervades all. AW, in 
order to elucidate this very point, He mentions in the next four verses all those 
principal entities by which this universe is sustained and declares that it is //,■ 
who permeates them all as their very essence. 


sRirfer ^rf^T^nn: I 

Er ° ni: TO* & uWr r c ii 


77 *“' ‘W mo<mand the sun, urn the light, « ^ „f 

a the Vedas, »w(ithe sacred syllable ) OM, t iu ether, 5R?: the sound, m 
(and) in men; 'Nro. the manliness. . 


Arjuna, I am the sapidity in water and the light of the moon and 

iriiitr* h * - >•>--—b.j, 

( 8 ) 

The principle which constitutes the nf 

.apport of a thing, and pemtdes it, that thek liZ H 1,1 tta <*»P« <* 

principle alone is the life and being of wS!i, ■ ® 1S - he Baored syllable OM, 

that object, and that alone i, declared iS T-.'! “ substance ot the 
to be its essence. The Lord accordingly which ,.™ . . . Principle of sound, 
saysthat He 1. the eeseno* of. water to Tnd Ltow .1 16 *' Kmoe 01 ««>w. 
the form of sapidity, He is the essence 


S”* * Wwfirarrrat i' 

^ aAjjrg ausnft, n ^ 



Kalyana- Kalpataru 


The Lord manifested in Ail 




L' t 


■ ; v 

* , . 

. . 


rmm mm% ini 

^PFIT 


♦ 4 _♦ c cr 

SbUUUJEEIiSrPT 


§ <Ln#Ktl+w sfai 


“There is nothing else besides Me, Arjuna. Like clusters of yarn-beads 
formed by knots on a thread, all this is threaded on Me.” 


(m 7 .) 
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■P-WR in the earth; gra; tfw: (I am ) pure 'odour; ^ anTH?*^ 
in fire: (pure) brilliances (I) am; * and; in all beings; 

•sffcRR (their) life: q and; ?PT%g in men of askesis; rfq: austerity; srffcr am. 


I am the pure odour (the subtle principle of odour) in the earth 
and the brilliance in lire: nay, 1 am the life in all beings and the austerity 
in men of ankeMs ( 9 ) 


§ tui in.ti oi thought in tiie 

prcn'tlin,; vr?tint Lord shows in this 
that it i! :i l* who pervades and 
rusitiMi t/.o * ;■ 1 1u, iijv, t-iiu living beings 
it:’ wrii a: tii • ;!*>•'. »i austere 1 penance as 
their wry *■;. *:i- ■" jj; the Iona oi odour, 
brilliant r, ih«: iae-jalntijdc and askesis 

rei'in iitavi tJ . 

Hiit: ur »; :u»* adjurtivo Tunyali’ 
with u,«* w- 1 m Hiandnah* in- intended to 
titow Uni • ».i*ur' ia:ie anus not mean 
the ubju. t in-- dta 'tory sense, but the 


subtle principle of odour (Gandha- 
Tanmatra), which is the origin of the 
earth. Even so sapidity and sound too 
Bhould be understood to refer to the 
corresponding Tanmatras which constitute 
the causes of the elements of water and 
ether respectively and not to the objects 
of the senses of taste and hearing. The 
word ‘Sarvabhutesu 1 stands for all living 
beings, both animate and inanimate, and 
‘life’ stands for the principle of vitality, 
which sustains all living beings and 
distinguishes them from lifeless objectB. 


3fra 3T fkfk W4 SMTcWl I 


qt>j O .iin of l’rtha, Arjuna; of all beings; 3 RR the 

eternal t-ml; m Me (alone); know; I; fa&m. of the intelligent; 
the intelligence: kafercR. (and) of the glorious; the glory; am. 


Arjuna, know Me the eternal seed of all beings. I am the intelligence 
of the intelligent: the glory of the glorious am I. ( 10 ) 


'l in* went •SaiutUnn' means that 
which Ji.kH uxisteil lor ever and will 
never perish. God alone is the ultimate 
substratum oi the whole creation, both 
animate ami inanimate, and everything 
originates from Him. It is, therefore, 
quite in the fitness oi things that He 
should declare Himself to be the‘eternal 
seed’ of the entire creation. In IX. 18 
the Lord calls Himself the 'imperishable 
seed', and again in X. 89 He refers to 
Himself as "the seed of all beings". 
An ordinary material seed is neither 
without beginning nor imperishable. God 


alone is such a seed. Hence the Lord 
calls Himself the 'eternal seed’. 

The pure cognitive faculty which 
ascertains all objects and which controls 
and regulates the mind and senses is 
called Buddhi (the intellect). He whose 
cognitive faculty is highly developed is 
referred to as a man of intelligence. This 
cognitive faculty being a part of the 
‘Apara Prabrti’ or lower Nature of God, 
the Lord says that He is the reasoning 
faoulty which is the essential feature of 
the intelligent. Even so Tejas, or glory, 


j» a *p, 
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stands for the power of influencing others, also being a part of the Apara. I lekiti 
A person possessing this power in of God, the Lord speaks of both those 
abundance is called‘glorious’. This power powers as the same as IlimBolf. 


ii U ii 


vrcafa 0 best among the Bharatas; I (am); 3553^ of the mighty t 

.free from passion and desire; the might; 3 and; '<£^f in beings; 

not conflicting with virtue or scriptural injunctions; ( sexual ) 

desire; atfer ( I) am. 


Aijuna, of the mighty I am the might, free from passion and defire; 
in beings I am the sexual desire not conflicting with virtue or scriptural 
injunctions. (11 ) 


The might which is accompanied with 
desire, passion, egoism and anger etc. is< 
the demoniacal type of might referred to 
in XVI. 18 and the renunciation of which 
has been stressed in XVIII. 53. Even so 
sexual desire which runs counter to virtue, 
being a principal element of the demoniacal 
nature, is the root of all evils (III, 37 ), 
a gate to hell and worth giving up 
(XVI. 21). The might and desire which 
are of a different type from those referred 
to above, i. e., irreproachable might and 


a pure desire alone arc worth posseting. 

By addressing Arjuua as the best among 
the Bharatas, the Lord indicated that 
Arjuna, being descended from BharaU, 
possessed neither the demoniac type of 
might, nor the foul and impious type of 
desire. He was possessed of a might which 
was free from desire and passion and 
of a sexual desire which was in consonance 
with righteousness. The Lord speaks 
such might and such desire .ip UL own 
manifestation. 


This declaring Himself to be present in all important things a v their very earner 
the Lord indirectly proved that He was all-pervasive and all-formed. He now winds up 
the topic by calling Himself the root cause of the entire creation, whvh is an evdute 
of the three modes of Prakrti:— 


% srrfem srcr Trasrrccrrjreisj sr i 

awsit ^ nf*r ii ^ n 


« and, whichever, Slftm horn of Sattva (the quality of mod- 
ne,e), « mnties (there are), * and, 4 (those) that, <nj born of 
Ea,as (the principle of activity ), tmrat: ( and ) born of Tatnas ( the princinle 
of tnerua), ^ ti.cn, (all), m front Me, * alone, 5 ft thn 8 . ^ know 
On; (» reahty), 4, in then,, ^ I, 4 ( and) thqy, *7^ 
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Whatever other entities there are, born of Sattva (the quality of good¬ 
ness ), and those that are born of Rajas (the principle of activity ) and 
Tamas (the principle of inertia ), know them all as evolved from Me alone, 
In reality, however, neither do I exist in them, nor they in Me. ( 12 ) 

Mind, intellect, ego, the senses, the But the atmosphere exists even when 
objects of senses, the Tanmutras (subtle there is no cloud; even where there is 
states of the five elements), the five no cloud, the atmosphere is there nonethe- 
elemente, all good and evil qualities and less; its existence is not dependent on 
actions, and whatever other entities there the existence of the cloud. In reality, 
are, they are all included in entities the cloud itself is not something different 
bom of Sattva, Rajas and Tamas. All these from the atmosphere; it appears as arising 
entities evolve and develop from the in and from the atmosphere. Accordingly, 
‘Apard Prakrti’ or lower nature of God. inasmuch as the cloud has no separate 
And to know that this Prakrti belongs existence as a matter of fact, the 
to God, who alone is her ultimate atmosphere is at no time in the cloud, 
substratum, and that it is under His and ever exists in its own being. Even 
sportive direction that she carries on her so, though God is the cause and sub¬ 
functions of creating, multiplying and stratum of all the evolutes of the three 
dissolving everything, is what is meant modes of Prakrti, in reality they do not 
by knowing them as evolved from God. exist in them, nor He in them. He is 
To take a familiar illustration, though always and in every state beyond the 
the atmosphere is the support of the cloud ^unas or modes of Nature, and He ever 
appearing therein, it remains absolutely exists in His own Being. That is why 
uncontaminated by the cloud. The cloud 8a y s » “Neither do I exist in them, nor 
is not always present in the atmosphere; they in Me.” For further elucidation of 
and being fleeting by nature it lias, as a this point the reader is referred to verses 
matter ot fact, no abiding reality either. 4 and 5 of Chapter IX. 

The Lord has thus jar shown that the whole world is His own manifesta¬ 
tion and is pervaded by Him . Here , then } the question arises: Why do people 
fail to recognize God though He is thus present everywhere and is so near them ? 
In reply to this , the Lord says:— 

srfeef JrrfaaHrfa Nifosr: 11 ft 11 

evolved from the three modes of Nature; raftn three kinds of; 

«?f*r; these; wrt: by entities:^ this; entire; creation; (is ) 

deluded; rot; from these; (standing ) apart; um,Me; the imperishable 
Being; *T not; aiftrarcifs recognizes. 

The whole of this creation is deluded by these objects evolved from 
the three modes of Prakrti—Sattva, Rajas and Tamas; that is why the 
world fails to recognize Me, standing apart from these and imperishable. ( 13 ) 
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The objects by which the world is 
herein said to be deluded are the same 
as described in the preceding verse. The 
adjectives ‘Tribhih’ and ‘Gunamayaih’ 
are intended to show that all the entities 
referred to here are of three kinds accord¬ 
ing as they are evolved from the three 
Gunas. And the word ‘Jagat’ refers to, 
all animate creatures; for the question of 
delusion hardly arises- in the case of in¬ 
animate objects. Therefore, the statement 
of the Lord in this verse seems to indicate 
that all embodied creatures of the world, 
human beings not excepted, are, guided 
by their respective temperament, disposi¬ 
tion and bent of mind and come to regard 
•these objects, which are evolved from 
the three modes of Prakrti and are 
transitory and full of sorrow, as eternal 
and a source of joy, and deluded by the 
glamour of their supposed charm and 
blissful nature forget the supreme object 
of life. That is why they turn their 
face away from the thought and know¬ 
ledge of the virtues, glory, truth, identity 
and mysteries of God and falling a prey to 
doubt and misconception show irreverence 


to God. Completely taken up as they arc 
with the evolutes of the than* Guims 
their faculty of judgment lias gnt sc 
blunted that they fail to recognize any 
duty or goal of life other than the* 
accumulation of objects and their enjoy¬ 
ment. 

The reasoning faculty of there men 
deluded by worldly enjoyments does nut 
reach beyond the perishable realm ol the 
three Gunas; hence they fail to ivrngi.ize 
God, who is wholly above timro and 
imperishable. 

In XV718 as well the Xiord declares 
Himself as altogether beyond what He 
calls ‘Ksara’ or perishable Twattcr. r i he 
same principle which is named as ‘Ivand 
in that context has been termed Lori? as 
‘Apara Prakrti’ and ‘objects evolved trnm 
the three Gunas’. That which has been 
spoken of there as ‘Aksara Purma\ har 
been referred to as ‘Para Prakrti* ii. this 
chapter; and what has been termed an 
•Purusottama’ there has been referred to 
as ‘Mam’ in the present context. 


The Lord declared the world as deluded by the evolutes of the three Gum 
This led Arjuna to enquire whether there existed any means of genius' rid , / 
this delusion. The All-merciful Lord, who is the inner Witness of all hemr, 
understood this. He, therefore, now indicates the means of getting over Hi, 
pronouncing it as difficult to cross.— 


ifat goTfrsft to jtot I 
^ TOTtror rrcfer ^ h ^ h 

% because; mr this; most wonderful; gamtf consisting of the three 
Gunas; nr My; on veil; pum (is) difficult to break thrond,, » ». h „. 
TO Me,, w alone, eonstantly adore, » they, m this, mih 

( are able to ) cross. *’ 

For tine most wonderful Mlya (veil) of Mine, consist™ „f 
dree Gu,as (modes of Nature), is extremely diffieul. „ b rea ,hrou 
.lose, however, who eonstantly adore Me alone are able crosA pf) 

r::; h « 
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evolutes. This should be taken to mean 
that the same Prakrti, which was referred 
to in the preceding verse in the form of 
her evolutes under the name of ‘Gunamayaih 
Bhavaih’ (evolutes of the three Gunas), 
has been mentioned here under the name 
of ‘Maya’. The Gunas as well as their 
evolutes in the shape of this material 
and phenomenal world exist only in this 
Maya; that is why it has been spoken 
of as consisting of the three Gunas. This 
Maya is not of an ordinary type like 
that employed by conjurers and demons; 
it is God's own most wonderful power. 
That is why it has been called DaivI 
(unearthly). And, finally, by calling it 
‘Mine’ and extremely difficult to break 
through, the Lord indicates that He being 
the Lord of this Maya, man cannot easily 
get over it without taking refuge in Him. 

He who looks upon God alone as his 
supreme refuge, supreme resort, dearest 
object of love and supreme goal, and 
regarding everything as belonging to Him, 
or existing only for His purpose, has 


renounced the sense of possession and' 
attachment in respect of his body, wife, 
progeny, wealth, home and fame etc.; 
nay, who uses them all only as the means 
of worshipping the Lord and remains 
ever satisfied with whatever is ordained 
for him by God, nay, who is ever alert in 
carrying out the behest of God, and 
remaining constantly engaged in the 
remembrance of God keeps himself ever 
united with Him in everyway, is regarded 
as constantly adoring God. This is what 
is known as exclusive surrender to God. 
It is only such devotees that are able to 
cross Maya. 

It is the ‘Apara Prakrti’ with its 
evolutes that is referred to here as‘Maya’. 
He who having surrendered Himself to 
God, who is the Lord of Maya, and 
thoroughly grasped through His grace the 
secret of this Maya has been completely 
dissociated from it and has realized God, 
who is beyond Maya, is said to have 
crossed the Maya. 


Showing thus the difficulty of getting oner Maya, the Lord declared His 
adoration u- the menus of crossing it. The question now arises: If such is the 
rase, how is it that people do not constantly worship God? In reply to this, the 
Lord says :— 

* nr JttfSFH fTCPTm: I 

¥Trwf?ITO II IK II 

wm 'tfTfSdsrRT: those whose wisdom has been carried away by MayS; 
demoniac; vrrro nature; snfsrar: having embraced; TOW: vile among 
men; of evil deeds; fools; Me; »T not swl adore. 


Those whose wisdom has been carried away by Maya, and who have 
embraced the demoniac nature, such foolish and vile men evil deeds do 


not adore Me. 

The word ‘Duskrtinah’ here refers to 
those who liave committed sins in their 
past lives and are deliberately engaged 
in committing sins in the current life 
too. Again, those who, far from knowing 
what is Prakrti ( Matter), what is Purusa 


( 15 ) 

or Spirit, what is God, and in what 
relation does the individual soul stand 
to God and vice versa , do not even know, 
nor care to know, that the object of human 
existence is to attain God and that man’s 
primary duty is tg aflore Him, arg^ 
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referred to here as ‘M&dhah’* Even so there 
are men who are vile in thought and deed 
who through excess of attachment for 
enjoyment, thoughtlessness and lethargy 
•are wont to dissipate their lives in 
enjoying the pleasures of the senses 
alone and are constantly engaged in the 
performance of low and reprehensible acts 
for obtaining such enjoyments. The word 
‘Naradhamah 5 refers to this type of men. 
The ' expression ‘Mayayapahrtajhanah’ 
denotes those whose judgment has been 
warped through height of perversity and 


irreverence and who, therefore, refusing to 
recognize the Yedas and other scriptures 
and noble teachings handed down by 
tradition from preceptor to disciple, and 
having no belief in God, the law of 
recompense and rebirth, remain entangled 
in the cobweb of fallacious and captious 
reasoning and unbelief and harm others. 
Men of a demoniac disposition who besides 
possessing the above attributes have embrac¬ 
ed such demoniac propensities as hypocrisy, 
arrogance, pride, harshness, ^ust, anger, 
greed, infatuation etc. never adore Ciod. 


The preceding verse stated that sinful men possessed of the detrwrihh nature 
do not worship God. The question, therefore, arises'- What type of men worship 
Him, then t In reply to this, the Lord says'.— 


srgrisn nr sw i 

srraf ^ ^ *rc?r&r 11 \\ H 

0 best among the Bharatas; 0 Arjuna, gfftra: of noble 

deeds , srcihff the seeker after worldly possessions, sir?: the afflicted, f3r3ircj: 
the seeker for knowledge, ^ and, the man of wisdom, W: 

(these ) four types of devotees, UTR Me, worship. 


Four types of devotees of noble deeds worship Me, Arjuna,—the seeker 
after worldly possessions, the afflicted, the seeker for knowledge, and the 
man of wisdom, 0 best of Bharatas. ( If, ) 


The word ‘Sukrtinah’ . in this verse 
refers to those who have by performing 
virtuous acts through successive lives 
reformed their nature and got habituated 
to noble deeds, and who under the impulse 
of past tendencies or through the influence 
of holy association perform only noble 
"deeds as enjoined by the Lord in the 
current life too. Virtuous aots lead to a 
knowledge of the glory and greatness of 
God and promote faith in Him; and faith 
is conducive to the praotice of Bhajana 
(adoration of God ). This shows that the 
adjective ‘Sukrtinah’ qualifies all the 
four types of devotees referred to in the 
verse. In other words, all devotees who 
adore God with faith ar$ invariably 


‘virtuous’, whatever the motive of their 
worship. 

A devotee of the ‘Artharthl’ typo is 
he who cherishes in his heart the craving 
for one or more enjoyments of this world 
or the next, such as the possession of a 
wife, progeny, wealth, honour, eminence, 
fame and heavenly bliss etc., but who 
depends on God and God alone for the 
satisfaction of his desire, and practises 
adoration with reverence and faith for 
such satisfaction. 

Devotees like Sugriva and Vlbhlfana 
are recognized as belonging to this class, 
and the name of Dhruva is cited as the 
foremost among them. Utt&nap&da, th? 
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elder son of Swayambhuva Manu, had 
two consorts, Snnlti and Suruchi by name. 
Snnlti gave birth to Dhruva, and Suruchi 
to Uttama. The king was particularly 
fond of his second wife, Suruchi. One 
day, while child Dhruva sought the lap 
of his father, he was snubbed by Suruchi, 
who tore him away saying, “You are an 
unlucky chap, having taken birth from 
the womb of Sunlti. Had you been 
intended for sharing the royal throne, 
you would have been born of me. 
Therefore, go and take to the worship 
of Hari; then alone will you gain 
the object of your desire.” The insulting 
behaviour of the stepmother cut the boy 
to the quick; with tears in his eyes, 
he ran to his mother Sunlti acd related 
the whole incident to her. Sunlti said, 
“Dear child ! The remarks of mother 
Suruchi are quite true. Without adoring 
God, you will not attain the object of 
your desire/ 1 Hearing the wordB of his 
mother, the boy immediately left his 
home in order to practise adoration with 
the motive of gaining the kingdom. The 
sage Nurada met the boy on the way 
and tried to persuade him to return. He 
even told the boy that he would get 
the kingdom for him; but the boy did 
not swerve from his resolve. The sage 
then imparted to the boy the sacred 
formula 'OM Namo Bhagavate Yasudevaya 1 
( obeisance to Bhagavan 6rl Yisnu ), taught 
him how to meditate on the four-armed 
figure of the Lord, and blessed him. 
Retiring to the forest of Madhuvana 
stretching along the bank of the Jamuna, 
the boy started his austerities. Horrors 
and temptations of various kinds came 
up before him to deter him from his 
purpose; but nothing could shake his 
resolution. At last, pleased with his 
devotion, the Lord revealed Himself 
before the boy. Receiving the news 
from Devarsi Narada King Uttanapada, 
accompanied by his younger son Uttama 
and the two queens, proceeded to the forest 
to bring his boy back. They met Dhruva 
on the way. He looked the very embodi¬ 
ment of austerity. Alighting from his 


elephant, the king picked up the child 
and hugged him to his bosom. He brought 
him back to his capital with great pomp 
and festivity. At last, handing over the 
kingdom to Dhruva, the king adopted 
the life of austere penance (Vanaprastha) 
and repaired to the forest. 

A devotee of the ‘Arta* type is he 
who practises worship of God. with 
absolute faith and unflinching devotion 
for the alleviation of physical or mental 
agony, or with a view to securing relief 
from adversity, fear of enemies, ailment, 
ignominy, or the fear of being attacked 
by thieves, dacoits, desperadoes or beasts 
of prey, getting unnerved by such fear. 

The famous elephant of the Puranic 
legend, the captive kings in the court of 
Jarasandha and many others belong to 
this class of devotees; but the name of 
DraupadI, the devoted and faithful consort 
of the Pandavas, is cited as the foremost 
devotee of this class. 

Daughter of King Drupada, DraupadI 
rose from the sacrificial altar. Having a 
beautiful swarthy complexion, she was 
also called by the name of Krsna. 
DraupadI had infinite virtues; she was 
an extremely devoted and faithful wife, 
an ideal housewife, and a true devotee 
of God. She knew Bhagavan £ri Krsna 
as the fullest manifestation of Divinity,— 
as God Himself, the embodiment of 
Truth, Knowledge and Bliss; and the 
Lord too for His part never concealed 
from her even His most secret pastimes. 
She was even aware of the transcendent 
sports connected with the pure Divine 
Love that manifested itself in the cowherd 
damsels of Brindaban, and which were 
not known even to the husbands and 
children of the blessed Gopls. It was 
therefore that while being stripped of 
her garment by the Kauravas she addressed 
Him as the ‘Beloved of the Gopls’. 

Under instructions from Duryodhana, 
wicked Duh^asana dragged her to the 
Kaurava Court and began to strip her of 
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her loin-cloth, which was the only 
garment on her person, and finding no 
indication of succour from any quarter 
and feeling altogether helpless Draupadi 
thoaght of the divine Sri Ersna, her 
snpreme supporter and greatest friend. 
She had the firm conviction in her heart 
that the Lord would surely appear as 
soon as she remembered Him; L for it 
would be impossible for Him to resist 
her plaintive cries. She addressed the 
following appeal to the Lord:— 

“0 Govinda, the Protector of cowb ! 
0 Resident of Dwaraka ! 0 Ersna, Beloved 
of the Gopls 1 0 Eesava ! Is it unknown 
to You that I am being humiliated by 
the Eauravas P 0 Master I 0 Lord of 
Laksml, goddess of prosperity, 0 Eing 
of Vraja ! 0 Allayer of suffering ! O 
Janardana, save me from floundering in 
the ocean of the Eauravas’ tyranny ! 0 
Ersna ! 0 Attracter of souls ! 0 great 
Yogi 10 Universal Soul ! 0 Creator of 
the universe ! 0 Govinda I Protect this 
languishing suppliant creature fallen into 
the clutches of the Eauravas !”* 


saved her honour ! Duhsasana, prink to 
the ground exhausted. 

A devotee of the ‘Jijnasu’ type is he 
who practises devotion to the Lord with 
the sole motive of knowing God in reality 
(SIV. 26 ), caring not for wealth, woman, 
progenj, house and other objects and 
unmindful of disease and danger. 

Among devotees of this class, the 
names of Pariksit and many others are 
mentioned; but the name of Uddhava is 
the best known of them all. Chapters 
VH to XXX of Book XI of ,v, 
Bhagavata embody the divine touching:: <>1 
Bhagavan gri Ersna to Uddhava, whirl) 
are popularly known by the name of 
Uddhavagitd. 

A devotee of the 'Jnu.nl' type n l lt; 
who has realized God, in whose eyur 

God alone remains as the abiding reality,- 

there is nothing else than God,-and 
whose desires have altogether reused a- 
a result of that realization, and who 
therefore worships God under the natural 
impulse of his heart. 


1 * T ? i !e Pl l intiVe ap ? eal from ■ Dran PadI ori suuaaeva, Sanaka „ U u am 
melted the heart of Sri Ersna, the Lord brothers - Devarsi Narada, Bhlsma and 

of the universe. Overwhelmed with ntWo " ’- - • 

compassion and leaving the bed on 
which He lay at Dwaraka, the All- 
merciful Lord ran to save her.f 


J.he Lord appeared in the guise of 
cloth in that devilish court of the 
Eauravas ! Saris of various colours and 
designs began to emerge one after another 
from the one which Draupadi had on her 
person as Duhsasana snatched at them 
in his attempt to denude her. Heaps of 
Saris were piled up in the royal court 1 
Draupadi’s dearest friend came to her 
rescue in the very nick of time and 


others are well-known figures belong,, g 
to this category. Prahhida too waH 
recognized as a devotee of this type eV n, 
m his boyhood. He received spiritui! 
instruction from Devarsi Nurada, win t 
he was yet in the womb of his mother lie 
was sprung from the loins of the demon kin" 
Hiranyakasipu. Hiranyakasipu hated in 

of L W t / IaW " da WaS a devotee 
of the Lord. Therefore, Hiranyakasipu 

subjected him to hard persecution. He 
caused him to be bitten by poisonous 
snakes, trampled under the f ee t of 
elephants, hurled from palace-tops, thrown 
into the sea and offered to fire. m B 


* Jft* i a. __ lfe . . 

t | < Mahabharata, Sabkajgarm 67 ) 
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teachers also tried to dispose of him. 
But on every such occasion the Lord 
came to his rescue. For his sake the 
Lord manifested Himself in the form of 
a man-lion and put an end to the bloody 
career of Hiranyaka&pu. Apart from 
fearlessness, which was a sure sign of 
Prah3ilda’s enlightenment, the sublime 
teaching that he imparted to his fellow- 
Btudents while receiving his schooling 
at the preceptor’s house during his very 
childhood also proves his state of 
enlightenment. For the beautiful story 
ot Ilia life the reader is referred to the 
Bluigai'itttt and the Visnupuratja. 

The use of the indeclinable ‘Cha’ at' 
the end of the verse iB intended to 
distinguish the Jiia.nl from the other 
types of devotees and also to bring out 
his superiority over the rest. The glory 
of the Jnani Bhakta discussed in verses 
17, 18 and 19 below has been adumbrated 
by the use of this indeclinable. 

Devotees who worship God in any 
lorm or shape with unflinching faith are 
all noble souls. It is therefore that the 
Lord ruleis to all the four types of 
devotees as ‘virtuous’ in this and ‘noble’ 
in the eighteenth verse. But if we assess 
the relative value of each type according 
to the spirit of this verse, it will appear 
that the ‘Arta’type of devotees is superior 
to the ‘Artharthr, and ‘Jijnasu’ to the 
*Arta\ the JZuuii being superior even to 
the 1 Ji jhftsub For the ‘Artharthl’ worships 


God for the sake of worldly enjoyments, 
taking them to be the source of happiness. 
He is not fully conversant with the glory 
of God; that is why he does not develop 
full love for God, and that is why he 
craves for enjoyments. A devotee of the 
’Arta’ type asks nothing from God for the 
sake of enjoyment. Although this proves 
that he loves God more than the ‘Artharthl’, 
his love is certainly shared to some 
extent by bodily comforts, honour, fame, 
etc. It is therefore that when faced with 
a grave danger or ignominy he cries out 
to God for protection against the same. A 
devotee of the ‘Jijnasu’type neither seeks 
pleasure or enjoyment nor loses his nerve 
in the face of worldly danger. His only 
interest lies in knowing the truth about 
God. This shows that although he has no 
attachment for worldly enjoyments, the 
craving for liberation nevertheless lingers 
in him. Therefore, his love, though 
distinct from and higher than that of the 
•Artharthl’ and the ‘Arta’ types of devotees, 
is yet deficient as compared to the love 
of the • Jnani’. The ‘Jnani’, however, 
who knows the truth of the integral 
Divinity, constantly and lovingly adores 
God as a matter of course, without any 
other motive or interest. Therefore, he is 
the best of all. 

Addressing Arjuna as the best among 
the Bharatas the Lord seeks to indicate 
that he was a ‘virtuous’ man, and was 
therefore already engaged in the practice 
of adoration. 


Rtjerring /hits to the four types of devotees , the Lord now proceeds to 
praise the Divine Love possessed by the ‘fnartd, and establishes his superiority 
over the other types of devotees . 

fsnrt % srfatoms & ^ wt to; ii II 

of these; ever established in identity with Me; 

possessed of exclusive devotion; the man of wisdom; excels; 

ffc for; Sflfiw to the enlightened devotee (who knows Me in reality); sfipj 


4 Q.’S.IL 
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I ( am-); extremely; rto: dear; * and; m he (the enlightened devotee ) 5 

W to Me; ftw (is) extremely dear. 

Of these the best is the man of wisdom, ever established in identity 
with Me and possessed of exclusive devotion. For I am extremely dear to 
the wise man (who knows Me in reality), and he is extremely dear 
to Me. (17 ) 


The word ‘Nityaynktah’ refers to Mm 
who is ever and constantly established 
in God alone, having lost all cons¬ 
ciousness of the world, of his own body, 
nay, of his very ‘self*; and the word 
‘Ekabhaktih’ stands for him who cherishes 
motiveless and concentrated love for God 
alone. The man of wisdom, who knows 
the truth about God, has both these 
virtues fully developed in him; it is 
therefore that the two adjectives have 
been used with reference to him. 

A devotee who has fully realized the 
truth and mysteries of God, who sees 
everything as God, and beholds Him 
everywhere and at every time, nay,in whose 
eyes nothing remains apart from God, 
and whose mind and intellect, having 
realized God as the sole and supreme 
Eeality and the most beloved of all, are 
altogether freed from all attachments 
and desires, and are merged wholly in 
God,—who can measure the depth of 
love such a devotee cherishes for the 
Lord. He who has renounced for the 
sake of God all craving for the pleasures 
and enjoyments of this world and the next, 

The Lord declared the enlightened 
dear to Him . One may ask here: Does 
are not so good and dear to Him ? In - 


which are so dear and agreeable and 
extremely rare in the eyes of worldly- 
minded men,—others cannot even imagine 
how dearly such a devotee loves the Lord 
and in what great esteem he holds Him. 
That is why the Lord says in this verse, 
“Extremely dear am I to the man of 
wisdom. n Anditgoes without saying that 
he who holds God so dear should be ex¬ 
tremely dear to God. For, in the first place, 
God Himself is an embodiment of Love by 
His very nature.* Nay, it is from a drop 
of that boundless ocean of nectarine love 
that the entire creation derives its joy. 
Secondly, it has been proclaimed by the 
Lord: “Howsoever men approach Me, even 
so do I seek them.” What wonder, then, 
that God should bestow His utmost love on 
such a devotee P It is therefore that 
He says: “Such a devotee is extremely 
dear to Me.” 

Showing the height and depth of love 
possessed by the God-realized devotee, 
who has full knowledge of the virtues, 
glory and reality of God, the present 
verse praises him as the best of all devotees. 

devotee as the lest of all ,, and extremely 
this mean that the other types of devotees 
" e Ply to thisf the Lord says — 


sro sre «#r ft 


* # *r 1 ^ ^ )( ( Taittirlya u^ ani?ad n 7 

“God i. Low absolute; it i, from this We that the soul derives 


) 

its joy*” 
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^ these; all; verily; dftirs ( 
wisdom; 3 however; & My; *\m\ self; ^indeed; ^ (such is My) belief; 
f? for; frsrarr having his mind and intellect merged in Me; w- he (the 
enlightened devotee); agwrm the highest; ura?j. goal; frnj. (in ) Me; 
alone; snf^ra: ( is ) firmly established. 


rroi. v. 

VARANASI 


ire ihe man of 


Indeed all these are noble, but the 
such is My view. For such a devotee, who has his 
merged in Me, is firmly established in Me 


Among the four types of devotees 
referred to in this context, the man of 
■wisdom being unquestionably, the best, 
the other three, viz., the ‘ Artharthl’, the 
*Arta’ and the 4 Jijnasu J too, are devoted 
to the worship of God and possess firm 
and supreme faith in Him. They have 
definitely come to the conclusion that 
God is almighty, omniscient, the universal 
Lord, supremely compassionate and the 
greatest friend, and that their hopes and 
aspirations can be realized through Him 
and Him alone. Armed with this convic¬ 
tion and knowledge, they give up dependence 
on everything else and devote their life 
to practices Euch as the worship and 
remembrance, adoration and service of 
the Lord. They scrupulously refrain from 
doing anything which may weaken their 
faith in God even to the slightest degree. 
Their desires have not altogether ceased; 
but they seek their fulfilment from God 
and God alone. It is not unnatural for a 
devoted and faithful wife to want some¬ 
thing for herself; but she would seek it 
from her beloved husband alone. She 
would not even oast a glance at another, 
much less rely on another, nor does she 
know anyone else. Even so the devotees 


man of wisdom is My very self: 

mind and intellect 
alone, the highest goal. ( 18 ) 

referred to above depend on God and God 
alone. That is why the Lord calls them 
all as noble. It is therefore that He says 
in verse 23: “My devotees, howsoever 
they worship Me, in the end come to Me 
alone.” Such is the fruit of devotion to 
God proclaimed in IX. 25 as well. 

The indeclinable l Tu’ is intended 
to differentiate the ‘Jnanl’ from the 
other types of devotees mentioned above. 
It shows that even though all of them 
are good and dear to the Lord, the man 
of wisdom excels them all. 

By calling the JnanX His own self, 
the Lord shows that there is no difference 
whatsoever between the man of wisdom 
and Himself. Such a devotee is the same 
as God, and God is the same as the 
devotee; there is absolute identity 
between the two. 

Such a devotee ever remains constantly 
and unshakably fixed in God, regarding 
Him alone as the supreme and ultimate 
goal and the supreme refuge. This is 
what is meant by his being “firmly 
established in God, the highest goal,” 


Now, in order to show the rarity of such an enlightened devotee, the Lord says 

sripr 5RT5JTO& srraFsr Jmrar I 

snffrrft II II 

Wf*irn 'aHHiH. of a series of births; in the very last; the 

enlightened soul; H^all (thi*); (is) God; thus; ^ Me; 

worships; m that; exalted soul; §^vr: (is ) very. rare. 
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In the very last of all birtl 
realizing that all this is God. Such 

The very birth in which a man 
attains the rank of an enlightened 
devotee is the last of his many births. 
For having realized God in this way one 
is never born again. That constitutes his 
last birth. 

One is apt to interpret the first half 
of this verse to mean that man attains 
the rank of an enlightened devotee only 
after practising devotion with an interest¬ 
ed motive for successive births. Such an 
interpretation, however, would make it 
inevitable for devotees of the ‘ArtharthI’, 
■Arta’ and 'Jijnasu' types to go through 
many rounds of births. But such a view 
is negatived by a number of statements 
of the Lord in which He says that all 
types of His devotees attain Him (YII, 
23; IX. 25 ); and nowhere in that connec¬ 
tion does He lay it down as compulsory 
for them to go through a number of 
births. Of course, in the event of his 
practice being slack through deficiency of 
faith and love a devotee may have to 
go through many births; but if his faith 
and love are highly developed and his 
practice is intense, he can realize God in 
one single birth. Time is no determining 
factor here. 6 


s the enlightened soul worships Me, 
a great soul is very rare. ( 19 ) 

of qualified Brahma with and without 
form, and of whom verse 3 says: “Some 
rare one knows Me in reality.” It is for 
this reason that in verse 18 the Lord 
speaks of him as His very self. 

The whole creation is a manifesta¬ 
tion of God, and there is nothing apart 
from God: to perceive this truth directly 
once for all, and to remain ever establish¬ 
ed in it is to worship Him realizing that 
“All this is God.” 

People in the world do not in the 
first place conceive a liking for the 
practice of adoration. If a rare one ' 
among thousands takes a fancy to it, 
his nature compels him to relax bis 
efforts and therefore to give up the 
practice altogether. Even if a man puts 
forth a special effort, through deficiency 
of faith and devotion he continues 
to divert it towards the satisfaction of 
his desires, with the result that he too 
fails to realize God. This proves that 
God-realized souls are very rare in this 
world. Hence it is but' reasonable to 
assume that exalted souls of the type 
referred to above are very difficult to 
get in this world. 


The wcrd -Juana- forming part of 
Juanavan’ refers to the same wisdom 
the attainment of which along with that 

J .7 J . Ea haS been praised ia verse 2 

ref rs'to the 6 ^, ^ ^ ■«*»"** 

reters *° the loTln g devotee who has 

attained that knowledge, viz Z2 

knowledge of Brahma without attributes 

together with Yijfiaua or the knowledge 


^ uomes in contact with 

such a noble soul, he should be regarded 
as _ exceptionally fortunate. Devarsi 
Narada says in his ‘Aphorisms on Bhakti’:— 

|| ^ || 

"Association with great souls is not 
only rare but hard, to obtain, though 
unfailing in its effect. 6 


* •* f • “ ***** .* ~ ^ 

nriuom men worship God. The Lord ! **'7 19 We Were toU that 

performing nolle deeds, are yet swayedTd "' f *"* ° f who > though 
to the prompting of their own nature ^ *** ° ther * ods according 


% 
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a a fammrcqr* si^rr ffrc?n: 11 ii 

t: $Tffc by various desires 5 fc^RT: having their wisdom carried away; 
^ Jifsnr by their own nature; ftmi: prompted; an. an. r^Rirn vows relating to 
each deity; stmTO undertaking; swears other deities; worship. 

Those whose wisdom has been carried away by various desires, being 
prompted by their own nature, worship other deities adopting rules 


relating to each. 


The repetition of the word ‘Taih’ in 
this verse shows that the desires of all 
persons are not of a uniform character. 
These desires of a heterogeneous character 
cloud the vision of man, who is at a 
loss to understand who he is, what is 
his duty, what is the relation between 
God and the individual soul, what is 
the purpose of human life, and what is 
it that distinguishes human life from other 
lives, and fails to realize that his salva¬ 
tion lies in the practice of adoration, 
rather than in getting lost in enjoyments. 
This obscuration of judgment is what is 
meant by one’s wisdom being carried 
away by various desires. 

The worshippers of gods referred to 
in this verse should not be confused with 
those who have heen spoken of as 
‘Mayayapahrtajnanah’ in verse 15 on 
account of the expression 'Hrtajnanah’ 
used with reference to them. Those 
referred to in verse 15 have been 
characterized hy the Lord sinful, 

stupid, vile among men and possessed of 
a demoniac disposition. This shows that 
the element of Tamas is predominant in 
them; hence they are liable to damnation 
( X.YI. 16,19 )< On the other hand, devotees 
who worship God and whose wisdom has 
been spoken of in the present verse 
as carried away by various forms of 
desires are endowed with faith and 
eligible for the celestial abode ( VII. 23, 
tv 25 ) and are believed to possess a 
nature predominantly Sattvio with a 


( 20 ) 

mixture of Rajas. Thus there is a world 
of difference between the two types of 
men described in the two verses. 

Actions performed by an individual 
through successive births leave their 
impressions behind, which are stored in 
the mind. The sum-total of these 
impressions goes to constitute what is 
known as the nature of that individual. 
This is what is referred to here by the 
word ‘Prakrtya’. Each individual possesses 
a distinctive nature of his or her own. 
The inclination that one feels in one’s 
mind to worship different deities is what 
is meant by being prompted by that nature. 

The deities referred to in this verse 
are the sun-god, the moon-god, the gods of 
fire, air, water and death, Indra, the 
Lord of paradise, and other gods mentioned 
in the scriptures. By rules relating to the 
worship of each are meant the various 
rules connected with Japa or muttering 
of the Mantra sacred to each deity, medita¬ 
tion, adoration, salutation, Nyasa ( assign¬ 
ing the component parts of a Mantra to 
the various limbs of one’s body), Havana 
(pouring oblations into the sacred fire), 
vows and fasts, etc., forming part of such 
worship. The rules of worship etc. vary 
according to the desire actuating the mind 
of the worshipper, and the nature of the 
deity worshipped; that is why the word 
‘Tam’ has been used twice in the verse. 
There is one more point worth remem¬ 
bering in this connection. A man is said 
to \yorship some other deity only when 
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Tiews the deity as apart from God, the disinterestedly or with a view to pleasing 
supreme Deity. If, however, he worships God, he actually ’worships God Himself 
the deity as no other than God and in rather than any other deity, and the reward, 
accordance with His commands, either of such worship too is God-Realization. 

The next two verses tell us how and in what form are the worshippers of 
gods rewarded for their worship :— 

^ vrar: vnOTftgfcsft i 

to TOM^if srei afar ii \\ ii 

^ whatever; *Tvf>: devotee ( craving for some return ); ^ 

whate ver; (celestial) form; st^tt with reverence; to worship; 

1*3% seeks; dH of that particular devotee; at^ I; urq, in that 
very form; faith; srcrejra; stable; f^wrRr render. 


Whatever celestial form a devotee (craving for some worldly object) 
c ooses to worship with reverence, I stabilize the faith of that particular 
devotee in that very form. / 91 \ 


The use of the words 'Yah’ and ‘Y am ’ 
twice in this verse is intended to bring 
out the diversity both of the devotees and 
the deities worshipped by them. This shows 
that there are various types of devotees 
with interested motives, and the deities 
they worship are also numerous varying 
according to the desire and temperament of 
those devotees. 


down in the scriptures. The devotees should 
also perform sacrifice offering oblations 
to the sacred fire in the name of the 
deity, meditate on his or her form, adore 
the Sun, Moon, Fire and other gods whose 
Physical forms are directly perceptible 
to the eyes, and offer them obeisance 
etc. This is what is meant by worship¬ 
ping the gods with faith. 


The word -graddhaya’ in this verse 
implies unmitigated faith in the existence 
of divine intelligences, in their glory and 
virtues, and in the methods of their 
worship and its rewards. Endowed with 
»»ch faith the wofahijpet fa.fafa 
With due ceremony an image made of 


the pattern laid down in the scriptures 
or a painting, or as an alternative form ’ 
3 meB * al and offers worship wife 

prescribed articles according to rules 
repeating the Mantra sacred to that 
particular deity as many times as is laid 


aemonstrative adjective ‘Tam’ 
occurring in the second half of this verse 
has been connected with ‘Tanum’ in the first 
half instead of being taken to qualify the 

i n s°morf raddh&m ’ inthe se cond haif, which 

Tam s i V0Xl ™X t0 * only because 
Tam is a correlative of ‘Yam- and these 


u ima S e made of is a correlative of ‘Yam- + u 

metai or wood, elav +_ , 1 ic “iu and these 


Me. of Sanskrit jrammar ( { 

it will 1 v S taken t0 qualif y '^raddham' 
it will make no difference in the sen“e 

* , e ver8e; f° r in that case it will have 
to be construed as ‘directed towards tbit 
particular god ds that 

^ to snro i 

^■|«r to ^ ^ (j 
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%'• he (the devotee referred to in the preceding verse ); uqr sr^fr 
with such faith; jpfc endowed; ?TOT: of that particular deity (whom he 
chooses to worship); pit worship; ^ undertakes; t and; 33: through 
that deity; w ty Me; alone; ordained; ara; those; wrrc; desired 

enjoyments; f' positively; obtains. 


Endowed with such faith he worships that particular deity and obtains 
through him without doubt his desired enjoyments as ordained by Myself. (22) 


In this verse the Lord shows that 
equipped with the faith stabilized by Him 
the devotee worships the deity of his 
choice according to the rules laid down 
in the scriptures, and as a reward for such 
worship obtains from the deity only such 
of his coveted enjoyments as have been 
preordained by the Lord. The celestials 
have not been authorized to give either more 
or less than what is ordained by the Lord. 
This shows that the position of the 
celestials in the divine government is more 
or less similar to that of constitutionally 
functioning officers presiding over different 
departments of administration in a well- 


established Government. If such an 
officer desires to reward the servicesofan in¬ 
dividual, he can bestow only as much as the 
individual is entitled to receive under 
rules for suoh services, and as the officer 
is empowered to give. 

Some people are apt to take ‘Hi’ and 
‘Tan’ together as one word ‘Hitan’ 
(conducive to good ) and connect it with 
‘Raman’ (enjoyments). But such an 
interpretation will be unwarranted for the 
simple reason that objects of enjoyment 
are anything but conducive to the interests 
of anyone in the real sense of the term. 


j\ t 07v, disparaging the fruit of worship of other gods referred to above as 
perishable, the Lord glorifies the reward of His own worship . 


qrfcr srfor uwfa n \\ 11 


3 however; OTrq, gained by these people of small under¬ 
standing; that; W[ fruit; having an end, perishable; is; 

the worshippers of gods; the gods; ^rf?cr attain; My devotees ( how¬ 
soever they worship Me ); JTR, to Me; alone; *rrftt (eventually ) come. 

The fruit gained by these people of small understanding, how¬ 
ever, is perishable. The worshippers of gods attain the gods; where¬ 
as My devotees, howsoever they worship Me, eventually come to Me and 
Me alone. ( 23 ) 

Though disparaged as “men of small from the worship of God are engaged in 
under standing”, the worshippers of gods sinful acts, and have been denounced in 
referred to in this verse are far superior verse 15 as stupid and possessed of a 
to the vile men who while abstaining devilish disposition, inasmuch as. they are 
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not addicted to sin and worship the 
higher intelligences according to the 
procedure laid down in the scriptures, and 
are neither wholly devoid of intelligence 
nor possessed of a demoniac nature. They 
are certainly inferior to the devotees of God 
and deficient in intellect inasmuch as they 
worship the other deities as apart from God, 
and that too under the prompting of desires 
and for obtaining objects of enjoyment. Had 
their intellect not been deficient, they would 
have certainly grasped the truth that it is 
God Himself who in the form of so many 
deities receives all kinds of worship and 
oblations offered into the sacred fire 
and that God alone is the supreme Lord 
of all (V. 29; IX. 24). It is because of 
this deficiency of intellect that they obtain 
an utterly insignificant and perishable re¬ 
ward for their sacrificial performances and 
other stupendous undertakings involving 
snch arduous labour. Had they been wise 
and taken so much pains over the worship 
of God Himself with a sense of His glory, 
or had they worshipped the other deities 
as identical with the supreme Deity and 
with a view to pleasing Him, they could 
have attained with that much labour that 
great and rare fruit wherein lies the 
fulfilment of human existence. 

Beaching the abode of the deity wor¬ 
shipped by them the devotees of gods attain 
nearness of the deity and a form similar 
to that of the deity and obtain celestial 
enjoyments peculiar to that region; this 
is what is meant by attaining the gods. 
This is the highest fruit obtained through 
worship of the gods; but all worshippers 
of gods do not obtain even this fruit. 
Many of them, who take to such worship 
for obtaining trivial and momentary 
enjoyments like the possession of a wife, 
progeny, wealth, honour and distinction 
etc., do not go beyond obtaining their 
desired objects of enjoyment. A few of 
them whose faith in their chosen deity 
has particularly developed and who love 
the deity more than the enjoyments of 
the world and remember the object of 
worship at the moment of death, migrate 


to the celestial worlds. But it should 
be borne in mind that the gods, the 
enjoyments obtained through them, and 
the worlds inhabited by them are all 
perishable. It is therefore that the fruit 
of their worship has been denounced as 
‘perishable’. 

Constant residence by the side of the 
Lord in His~own supreme eternal divine 
Abode, or union with God through 
identity with Him, both these are covered 
by the term “God-Bealization”. In the 
eyes of the devotee of the enlightened 
type the whole world is a manifestation 
of God, so that he is already united with 
God at all times; hence the question of 
attaining God does not arise in hiB case 
at all. The devotee of the ‘Jijnasu’ type 
too, seeking as he does to know the 
truth about God, realizes Him as soon 
as the knowledge of that Truth dawns 
upon him. As for the other two types, 
viz., the ArtharthI and the Arta, they 
too attain none else than God through 
His grace. God is supremely merciful 
and the greatest friend of a soul. He 
does only that which is conducive to 
the best interests of the devotee,—which 
ensures his speedy access to Him. He 
sternly refuses to grant the prayer or 
avert the calamity of a devotee, even 
though the latter is insistent in his 
demand through ignorance, if by granting 
that prayer or averting that danger He 
should really be doing a disservice to 
him. He fulfils only those desires the 
satisfaction of which enhances the 
devotee’s faith in, and love for the Lord. 
In this way the devotees of God, besides 
realizing the object of their desire, 
eventually succeedinrealizing God Himself. 
The use of the word ‘Api* at the end of 

the verse is intended to bring out this 
point. 

In case a devotee having once forged 
a devotional link with God, with whatever 
object it may be, seeks to tmdo it, it is 
God s nature not to allow him to do so 
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Herein lies the glory of devotion to God. itself. The boon of devotion once obtained, 
Having conferred on the devotee the object through whatever cause it may be, does 
of his desire, or even withholding such not leave the devotee, even after many 
object from him, if the same is likely births, till it has brought him face to 
to prove injurious in the long run, the face with God. And once the devotee has 
spirit of devotion to God does not die. realized God, the question of remission 
It stays in a dormant state within of devotion does not arise at ail. In that 
the heart of the devotee, and draws him state the devotee, the spirit of devotion 
to God whenever an opportunity presents and the deity become indistinguishably one. 

The question here arises: If God is so full of love, and such a boundless 
ocean of mercy , that He invariably vouchsafes His realization to his worshippers 
howsoever they may worship Him, how is it that all of us do not take to His 
worship ? In reply to this query, the Lord says 

WWaFFSt WUSWtjjTTWl. II R'i II 

the ignorant 5 JHT My; unsurpassable; undecaying; 

supreme; nature; srerPRd: not knowing; beyond the reach 

of mind and senses; JTH* Me (the supreme Spirit who is all truth, all 
knowledge and all bliss ); sqfwj; stRSR, to have assumed a finite form through 
birth (as an ordinary human being); believe. 

Not knowing My unsurpassable and undecaying supreme nature, the 
ignorant believe Me, the supreme Spirit beyond the reach of mind and 
senses, the embodiment of Truth? Knowledge and Bliss, to have assumed a 
finite form through birth ( as an ordinary human being ). ( 24 ) 

The word ‘Abuddhayah’ refers to the through speech. It is just in order to 
ignorant people who have no faith in the extend His helping hand to the creatures 
virtues, glory, reality and sports etc. of this world and take them under His 
of the Lord, and whose intellect is not protection ont of His infinite compassion 
only clouded with infatuation . and and love for the suppliant that the 
bewildered toy thoughts of the world but Lord manifests Himself in various forms 
is also wholly enmeshed in the web of with all His power, maintaining His 
sophistry. It is something beyond their character as the unhorn, imperishable, 
comprehension that the entire creation is supreme Lord, and plunges the entire 
hut an amplification of the twofold creation in an unbounded and unruffled 
Nature of God, and that being the ultimate ocean of supreme joy through His 
substratum of this twofold nature, God transcendent sports. This is what has 
alone is supreme, and there is none who been referred to here as the eternal, 
surpasses Him. His inconceivable and. unsurpassed and supreme nature of God. 
indescribable reality, character, glory and 

incomparable virtues cannot be rightly Being altogether beyond the ken of 
grasped through mind or described the material mind and senses, both the 


5 Gr. 3?.—Hi 
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Absolute and the Qualified aspects of God 
are really unmanifest and supersensuous. 
God Almighty, who ie unborn, immortal 
and unmanifest, manifests Himself before 
the world in human and other forms, 
concealing His identity behind the veil 
of His Yogamaya; His reality, therefore, 
remains practically unmanifest all the 
time. It is therefore that ignorant men, 
who have no knowledge of the truth, 
mysteries, virtues, and glory of the Lord, 
instead of regarding Him as the unborn 
and immortal Deity, who is beyond the 
reach of the mind and senses, look upon 
Him as an ordinary human being having 
a finite form. 

Those who are inclined to the 
parochial view that God is ever unmanifest 
and unqualified and can never manifest 
Himself, are apt to take this verse to 
mean that "only ignorant men look upon 
God who is really unmanifest, i. e., 
formless and absolute, as having assumed 
a qualified and concrete human form". 
But this interpretation does not appear 
to be sound, inasmuch as both the 
Qualified and Absolute aspects of God 
are approved and recognized by' the 


scriptures. The Lord Himself says, "Though 
unborn and immortal, and the Lord of 
all beings, I body Myself • forth from 
age to age, keeping My Nature (Prakrti) 
under control, for protecting the virtuous, 
destroying the evil-doers, and establishing 
Dharma on a firm footing and so on” 
(IV. 6, 7 and 8).’’ The alternative 
interpretation given above, therefore, 
conflicts with this statement of the Lord 
and demolishes the doctrine of Divine 
Descent, which can never be the intention 
of the Gita. 

Neither can the verse be interpreted 
to mean that “Only ignorant fools hold 
God with attributes appearing in a visible 
human form as unmanifest, that is, 
without attributes and without form," 
For the same Lord who is visible in 
an embodied form with attributes is also 
without form and attributes. Therefore, 
how can a man who knows this real 
truth be dubbed as ignorant P The Lord 
Himself says: "All this is pervaded by 
Me in My unmanifest aspect (IX. 4)." 
Therefore, the construction that has been 
put upon this verse appears to be the 
only sound interpretation. 


a may be asked here: 

* “ zz : 

^ vtimpTRmrfcf: i 

^ Hurs&rarcrq; n ^ n 

to all i ’lZ) f™ e P . 0,e ” C3 '> i ** I| 

m* Me, TOf unborn; ssh* , am j x j . .* ^ ‘6“°™“ world; 

^ ' a ” d > n not, sfinroft recognire,. 

Hence ipomt i P<,te “ Cy 1 ™ ” ot »“»if«t to all 

Supreme Ldty °( i. ,, ““ V ^ 

The word 'Togemaja' denote, that • T ” dM,h ^ ^ 25 ' 

ape.™ in and concent, =* »■ the charm of 

and which is referred J;™ 8 * a ° otLt Himself and remainc a11 

- * - *-iju-js: 
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Ms identity through his Maya or his¬ 
trionic tricks. This is what is meant by 
the Lord being veiled by ‘Yogamaya’. 

When the Lord keeps Himself veiled 
by His Yogamaya, the vision of ordinary 
men cannot pierce that veil; hence the 
majority of men regard Him as an ordinary 
human being like themselves. This is 
what is meant by His not being manifest 
to all. He reveals His identity to those alone 
who are His loving devotees and possess 
full faith in and reverence for HiB virtues, 
glory, true character and pastimes, and to 
whom He desires to make Himse]f known. 

In common parlance we speak of the 
sun being veiled by the cloud; but, in 
reality, the sun never gets veiled, only 
the vision of people is obstructed by the 
cloud. If the sun got really veiled, 
there could be no light anywhere in any 
part of the universe. Even so, God is 
never really veiled by Maya; if He got 
veiled, no devotee could ever gain a 
true vision of God. It is only with ref¬ 
erence to the foolish and ignorant folk 


that He is said to be veiled. As a matter 
of fact, even the analogy of the sun does 
not apply to God; for a finite thing can 
never bear comparison with the infinite. 
The illustration of the sun has been 
employed only to convey a rough .idea 
of the truth. 

The use of the demonstrative adjective 
‘Ayam 5 before ‘Lokah’ indicates that the 
words refer to all kinds of ordinary 
ignorant people, other than the devotees 
of God, no matter whether they are 
virtuous or sinful, and not to any particular 
class. 

Due to lack of reverence and love for 
the Lord the ordinary ignorant folk, not 
knowing His real nature, virtues, glory, 
sports and mysteries, labour under the 
delusion that &rl Krsna was an ordinary 
human being like themselves, subject to 
birth and death. They fail to recognize 
the fact that He was the unborn and 
imperishable God Himself, the embodi¬ 
ment of Truth, Knowledge and Bliss. 


The Lori referred to Himself above as veiled by His Yogamaya. This 
should not, however, be taken to mean that just as a man hiding himself behind 
a thick curtain can neither see nor be seen by those on the other side of the 
curtain, even so God too fails to perceive those who are unable to see Him . In 
order to clarify this and also to indicate that Yogamaya is only a potency of God 
wholly subservient to Him and can never screen His Divine Knowledge, the 
Lord says 

g ^ ii w ii 


0 Arjuna; tWdtdifa belonging to the past; ** and; existing 

at present; ^ so also; those that are yet to come; (all) 

beings; ^ I; M know; 1 but; mu. Me; H none ( who is devoid of 
faith and devotion); I? knows. 

Arjuna, I know all beings, past as well as present, nay, even those 
that are yet to come; but none (devoid of faith and reverence) 
knows Me. ( 26 ) 
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The word *Bhutaui’ in this ver3e 
stands for all living beings, both moving 
and immobile, such as gods, men, beasts, 
birds, insects and moths etc. The Lord 
says that He knows how and in what 
different species all these beings were born 
and existed at different times during the 
numberless Kalpas that have gone by, 
and what they did in those forms. He 
also knows how, in what particular species 
of life and in what part of the universe 
each one of them has been born in the 
present Kalpa, and what they are doing. 
Similarly, He knows how and what form 
each one of them will take and where 
will it be born in the coming Kalpas and 
what it will do. 

Even this statement has been made 
only from the point of view of the world, 
inasmuch as the distinction of past, 
present and future does not exist in the 
eyes of God. In His unitary conscious¬ 
ness, which constitutes His very being, 
everything is ever patent and present. In 
fact. He is the great spirit of Time ( Maha- 
k^la ), the basis of all conceptions of time; 
hence nothing is hidden from His view. 


The use of the indeclinable 4 Tu’ is 
intended to bring out the utter dis¬ 
similarity of God from the Jivas. 

In verse 3 of this chapter the Lord 
has already said, “Among thousands of 
men scarce one knows Me in reality. n 
Again, in verse 30, we shall read: “They 
know My integral being, comprising 
Adhibhuta, Adhidaiva and Adhiyajna.” 
In XI. 54 also the Lord will be found 
to say, “Through single-minded devotion, 
can I be directly known in essence, 
perceived by men, and, even entered into.” 
Therefore, the word ‘Kaschana’ in this 
verse should be understood to mean 
‘anyone among the ordinary ignorant men, 
other than the Lord’s own devotees’. It 
is in order to bring out this point that 
the words “devoid of faith and devotion” 
have been added after ‘Kaschana’ within 
brackets. The next verse speaks of 
delusion in the shape of pairs of opposites 
( born of attraction and repulsion ) as the 
cause of ignorance, which too proves that 
devotees who are free from likes and 
dislikes are in a position to know Him. 

men 

The Lord proceeds to 


Tins gives rise to the question : How is it that none of the ignorant 
who are devoid of faith and devotion is able to know Him ? 
answer this question in the next verse 




q’aq 0 chastiser of foes; xm 0 descendant of Bharata, Ariuna- «5f 
in this world; Prifa through delusion in the shape of pairs of 

opposites (such as pleasure and pain etc.) born of desire and hatred; 
all living creatures; to infatuation; urftr are falling a prey. 


0 valiant Aijuna, through delusion in the shape of pairs of 
opposites (such as pleasure and pain etc.), born of desire and hatred all 
living creatures in this world are falling a prey to infatuation. (’ 27 ) 

Ms^rrrfoT xrr’and 

..Prt.w, b..„ t0 
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further declared, under the names of 
‘desire’ and ‘wrath’, as the two main 
incentives to sin and the enemies of 
mankind (III. 37 ). The pairs ofopposit.es 
like joy and grief, pleasure and pain etc., 
which proceed from these two impulses 
are instrumental in tightening the hold 
V of ignorance on the Jiva. That is why 
these two have been called by the name 
of ‘delusion’. 

The word ‘Sarvabhutani’ stands for 
the generality of men, excluding the 
devotees who worship God with true 


reverence and faith. Palling a prey to 
infatuation in the form of pairs of 
opposites like joy and grief, pleasure and 
pain etc., born of desire and hatred, they 
lose sight of the supreme* goal of their 
life and ignore the practice of adoration 
and remembrance of God. Regarding the 
transient and momentary enjoyments of 
the world, which are productive of sorrow 
and fear, as a fount of delight, they 
continue to waste their precious lives in 
accumulating and enjoying those pleasures. 
This is what is meant by their falling a 
prey to infatuation. 


The adjective ‘Sarva’ compounded with * Bhutan# is apt to create a wrong 
impression in the mind of the hearer that all beings without exception are falling 
a prey to infatuation in the shape of pairs of opposites . Therefore , in order to 
obviate this misconception , the Lord says 

Wr m 5RRf I 

^ irr ii ii 

3 but; whose; srcrqni. of men of virtuous deeds ( performed in 

a disinterested spirit); TTR. sin; (has) come to an end; & thc.se; 

freed from delusion in the shape of pairs of opposites such as 
pleasure and pain, joy and grief, etc. (born of attraction and repulsion); 
sscffir: of firm resolve; WH. Me; WJP# worship (in every way). 


But those men of virtuous deeds whose sins have ccme to an end, 
being freed from delusion in the shape of pairs of opposites ( born of 
attraction and repulsion ), worship Me with a firm resolve in every way. ( 28 ) 


The indeclinable ‘Tu’ has been used to 
distinguish the great devotees of God 
from the ordinary, men of the world. 

The first half of the verse refers to those 
blessed souls who have been performing 
through successive births noble deeds 
enjoined by the scriptures, such as the per¬ 
formance of sacrifices, charity and penance, 
etc., and practising devotion to God, who 
being prompted by latencies of past lives 
and good association perform noble deeds 
in a disinterested way and practise adora¬ 
tion of God even in the current life and who 


have attained purity of heart due to the 
total eradication of all evils in the shape 
of vicious tendencies and activities. 

He alone is said to be free from 
delusion in the shape of pairs of opposites, 
who never and under no circumstance 
loses his balance of mind either in the midst 
of worldly joys and sorrows etc., or in 
their absence. 

‘Drdhavratah’ refers to those devotees 
of firm resolve who remaining wholly 
undaunted by the greatest of temptations 
and impediments triumph over them all 
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by dint of their adoration, and most 
resolutely adhere to their pious and 
devotional views and vows without budging 
an inch from them. 

‘Worshipping God in every way 1 means 
recognizing Him as all-pervading, all- 
supporting, all-powerful, the Universal Soul 
and the Highest and Best Person and 
devoting all one’s external and internal 
organs exclusively to His service. In other 
words, to ascertain the truth about God 
by the intellect, to refLect by the mind 
on the virtues, glory and reality of God 


and the secrets of His sports, to chant His 
names and praises by the lips, to offer 
salutation to Him ■ by bowing the head, 
to employ the hands in His worship as 
well as in the service of the miserable 
and the distressed etc., who are His living 
embodiments, to use the eyes in beholding 
His images, to use the feet in visiting 
temples and sacred places etc. and offering 
all one’s possessions wholly and solely 
to God to make oneself completely 
subservient to His and His will alone- 
all this is included in His all-round 
worship. 


This naturally raises the Question : What does such a sinless and virtuous 
devotee, mho worships God with a firm resolve, seek, and what is the reward obtained 
ly hm f In reply to this the Lord says in the next two verses that such a devotee 
of firm resolve comes to know Him properly in His integral being, i. e., attains Him:— 


^ crfsnf: srrforaj*. II ^ II 

si ^ fog: 1 

^ JTf ^ foggg&a*r: || \o \\ 


if 1 * 0 , nm Me; wton taking refuge in i TOanrotHm for deliverance 
from old age and deal, nafi, strive, ft they, " that, snp Brahma (the 
Absolute), the whole AdbyStma (the totality of Jivas or 

^edsonls),, w the entire field of Kama (action), a and, 

together with Adhibhuta (the field of Matter) and Adhidaiva 
ma, . e, the Creator), n and, mfirasru, along with Adhiyaina (the 

, rTJ w fh 8 *\^ ieirt ° £ au >** - **iilt 

kn ° W5 ' 8ndi Poised of a 

steadfast mind; $ who; a t the hour of death- srfo * ‘ 

<*“>'* ** (tco)t ^ Me ( alone r^ ktt’ "* ^ 

They who, having taken refuse in Me. strive fee an 

old age and death know Brahma 1th! .7.,?? 1 del,ver “ ce from 

(the totality of Jivas or embodied i i j "n ’ tb * w *“le AdhyStma 
(action) a, wefi as Mv 1 &ld « Karma 

Matier ), Adhidaiva ' ( ^ < ** *‘> d * 

dwelling in tire hear, of all beings a. their Less“V^ 


*a. 
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possessed of a steadfast mind* know thus even at the hour of death 5 they 
too know Me alone. ( 29, 30 ) 


Deliverance from old age and death 
is impossible so long as one does not 
secure immunity from birth; and immunity 
from birth is attained only when the 
Jiva is wholly freed from the bondage of 
Zarina caused by ignorance, and realizes 
God. Realization of God, again, is attained 
only through constant practice of adoration 
carried on at all times with firm deter¬ 
mination and in a disinterested way. 
And such adoration is possible only when 
man, taking recourse to the company of 
holy men, is freed from sins, and totally 
renounces all the demoniac impulses of 
the mind. In this very chapter the Lord 
has already said, “Foolish and wretched 
men of evil deeds, ‘ who have embraced 
the demoniac nature, do not worship Me’ ’ 

(VII. 15); it is therefore that in verse 
27 as well, while pointing out the reason 
why people fail to know God, it has 
been stated that “through delusion in 
the shape of pairs of opposites suoh as 
pleasure and pain etc. born of desire and 
hatred, all beings remain wholly merged 
in ignorance.” The mind of men of this 
type remains crowded with desires for 
various kinds of enjoyments, and the 
desire for deliverance from birth and 
death, which follows the eradication of 
all other desires, does not awaken in 
their mind at all. It is therefore that 
while pronouncing His verdict as to who 
is eligible for consummate knowledge 
of God it has been stated in verse 28 
that ‘his sins having come to an end, he 
-''performs virtuous deeds, and being freed 
from the pairs of opposites such as 
pleasure and pain eto., worships God 
with a firm resolve. The mind of such 
a sinless person alone is possessed with 
the blessed desire of being rid of the 
whirligig of birth and death, and knowing 
and attaining God at the earliest moment. 
It is therefore that the Lord says, he 
alone who, giving up dependence on all 
worldly objects depends wholly and 


solely on God and keeps his mind and 
intellect constantly devoted to God alone 
with unwavering faith is said to strive 
having taken refuge in God. 

In verBe 1 of this chapter the Lord 
said to Arjuna, “With the mind attached 
to Me (WH-ktMi: ) and practising Yoga 
( pr^) with complete dependence on Me 
(*RF«ra:) you will know Mein entirety.” 
In these two concluding verses, substituting 
the word ‘Yuktachetasah’ (possessed of 
a steadfast mind ) for ‘Mayyasaktamanah*, 
«Mam Asritya’ (taking refuge in Me) 
for ‘Madairayah’ and ‘Yatanti’ (strive) 
for “Yogam Yunjan’, the Lord repeats 
the same idea, and says that he who strives 
having taken refuge in Him and worships 
Him with a firm resolve as mention¬ 
ed in verse 28above and with his mind fixed 
on Him knows Him in His integral being. 

The word ‘Brahma’, qualified by the 
adjective ‘Tat’ points to the absolute and 
formless Supreme Reality or Supreme 
Spirit, the embodiment of Truth,Knowledge 
and Bliss; and knowledge of Brahma 
means full realization and direct percep¬ 
tion of the truth of that Supreme 
Reality or Supreme Spirit. The 
term ‘Adhyatma’, with its attribute 
‘Krtsna’, stands for the totality of individual 
souls, referred to by the Lord in this 
chapter as His Higher Nature (Para 
Prakrti), and in Chapter XV as the 
‘Aksara’, or imperishable soul. And 
Knowledge of ‘Adhyatma’ means knowledge 
of the fact that it is God Himself, the 
embodiment of Truth, Knowledge and 
Bliss, who appears as many in the form 
of the individual souls; in fact, the 
whole ‘Adhyatma’, or the totality of 
Jivais, has no separate existence from God, 
Again, the primeval volition of God, also 
known as ‘Visarga’ ( discharge of spirits ), 
from which all beings and all activities 
originate, is referred to as ‘Karma* (this 
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will be discussed in greater detail while 
explaining verse 3 of Chapter YIII). 
And knowledge of the entire held of 
action consists in knowing the fact 
that being God’s volition, this ‘Karma’ 
is identical with God. 

•The term ‘Adhibhuta’ covers the 
whole range of perishable matter, which 
the Lord has referred to in this chapter 
as His lower Nature (Apara Prakrti), 
and in Chapter XY as the‘Ksara Purnsa 5 . 
The Creator ( Hiranyagarbha ) who ensouls 
the totality of subtle bodies and who has 
been spoken of aB ‘Brahma’ in Chapter 
Vill is referred to as ‘Adhidaiva’; and 
the term ‘Adhiyajha’ stands for that 
unmanifest aspect of God who pervades 
within the heart of all beings as the 
Inner Witness, and has been referred to 
in verses, 4, 5 and 6 of Chapter IX. 

Brahma, or the Absolute, Adhyatma 
or the totality of Jivas, Karma or the 
primeval volition of God, Adhibhuta or the 
field of Hatter, Adhidaiva or Brahma 
(Creator) and Adhiyajna or the Inner 
Witness-all these are different aspects of 
one and the same God. The totality of 
these constitute His integral being. It was 
this integral being that the Lord promised 
in the beginning of this chapter to discuss. 


Again, it is this very integral Divinity 
that He has referred to inverse 7, saying, 
“There is nothing else whatsoever besides 
Me, Arjuna”, and in verse 12 saying, 
“Whatever other entities are born of 
Sattva, Rajas and Tamas, know them all 
as evolved from Me alone,” as well as 
in verse 19 saying, "All this is God”; 
and the Chapter has been concluded with 
a description of that very being in the 
words as stated above. To know all 
this, that is to say, to realize that just as the 
atom of water, vapour, cloud, smoke, 
water and ice—all these are nothing hut 
different forms of water, even so Brahma, 
Adhyatma, Karma, Adhibhuta, Adhidaiva 
and Adhiyajna, all these are nothing 
but God, is the same as gaining the 
knowledge of Integral Brahma or God. 

* The word*Api’ added after'Prayanakale’ 
in the second half of verse 30 indicates 
that to say nothing of those who come to 
know God in His entirety as mentioned 
above according to the maxim "Everything 
is God” before death, even those who 
come to know Him in His entirety even 
at the hour of death, know Him in reality, 
i. e., attain Him. The word ‘Api’ has 
been similarly used while glorifying the 
state of Brahmic Bliss at the end of 
Chapter II too. 


5* asfoirai 

m II ^ ll 

Thus, in the Upanisad sung by the Lord, the science of Brahma, 
the scripture of Yoga, the dialogue between Sri Krsna 
and Arjuna, ends the seventh chapter entitled 
”The Yoga of Jhdna (Knowledge of 
Nirguna Brahma) and Vijnana 
( Knowledge of manifest 
Divinity ).” 





Chapter VIE 

The words ‘Aksara’ and ‘Brahma’ stand for both the qualified (VIII. 21,24) 
and absolute (VIII. 3,11) aspects of God, and the appellation of God ‘OM’ is 
also designated as ‘Aksara’ and ‘Brahma’ (VIII. 13). The present 
Ti the° f chapter has been given the title of ‘Aksarabrahmayoga’ (The Yoga 
chapter of the Indestructible Brahma ), inasmuch as it deals with both the 
qualified and absolute aspects of God, as well as with ‘OM’. 

Verses 1 and 2 of this chapter embody the seven questions asked by 
Arjuna regarding Brahma, Adhyatma and so on. Briefly answering these questions 
in verses 3 to 5 and stressing in the sixth the importance of the 
summary of i ast thought the time 0 f <j ea th, the Lord exhorts Arjuna in 

the ^ ^ 

chapter the seventh to think of Him at all times. Verses 8 to 10 delineate 
the Yogic process of giving up the ghost while contemplating with 
devotion on the qualified and absolute aspects of God, and also point out the 
reward of such death. Glorifying the absolute aspect of the Spirit and showing 
the method of Japa and meditation on the Absolute through the process of Yogic 
concentration, as well as the fruit of such meditation in verses 11 to 13, the 
Lord declares in the fourteenth that an easy way to attain Him is to think of Him 
at all times with exclusive love. Pointing out in the fifteenth and the sixteenth 
that there is no more of rebirth for him who has realized God and that all the 
worlds in creation are subject to appearance and disappearance, the Lord defines 
the day and night of Brahma and mentions the appearance as well as the dis¬ 
appearance of all created beings in verses 17 to 19. Establishing in the twentieth 
the existence of another eternal Unmanifest beyond the unmanifest Prakrti, the 
Lord continues to speak of It in the twenty-first and the twenty-second under 
such names as the ‘Indestructible’, ‘the supreme Goal’, ‘the supreme Abode’, and 
‘the supreme Person’, and declares exclusive Devotion as the means of 
attaining the same. Describing in verses 23 to 26 the bright and the dark 
paths and the states to which they lead, the Lord praises in the twenty- 
seventh the Yogi who [knows the truth about these two paths 'and exhorts 
Arjuna to be a Yogi. He concludes the’ chapter with the twenty-eighth, pointing 
out therein the reward of knowing this secret. 

Calling upon Arjuna in verses 1 - to 3 of Chapter VII to hear the truth 
relating to His integral Self, the Lori undertook to discuss the same and extolled those 
who possessed a knowledge of the same . He expounded the same 
Link of truth in ways more than one and also explained at length the cause 

Dticmrst of not knowing it up to the twenty-seventh and finally concluded the 

chapter by praising the devotee who knows Him in entirety along 
with Brahma, Adhy'atma, Karma, AdhibhUa, [Adhidaiva and Adhiyajha . Failing 
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to grasp fully the inwardness of Brahma, Adhyatma, Kama, Adhibhuta, Adhidaiva 
and Adhiyajha as described tn verses 29 and 30 and the secret of knowing God 
at the time of death, Arjuna proceeds to ask his seven questions concerning these 
seven categories in the first two verses of this chapter . 

& fonwisr % I 

sr % afarofat# || * || 

0 Best among men; 35 that; 3|r Brahma ( Absolute )$ f%JT 
what (is ); waiiam Adhyatma ( Spirit); what (is ); Karma (Action); 

what (is); stftnjjfll Adhibhuta (Matter); %>* what; jJItPI has 
been designated as; ^ and; Adhidaiva (divine intelligence); %jt 

what; is spoken of as. 

Aijuna said: Kr§na, what is that Brahma (Absolute), what is 
Adhyatma ( Spirit), and what is Karma ( Action ) ? What is called Adhibhuta 
(Matter) and what is termed as Adhidaiva ( divine intelligence) ? (1 ) 


The word ‘Brahma’ is used to denote 
various entities such astheVedas,the Creator, 
the absolute Divinity, Prakrti (Primordial 
Matter) and OM etc. The object of 
Arjuna’s question is to know which of 
the above entities is referred to in the 
present context. 

Similarly, the word ’Adhyatma’ signi¬ 
fies the body, the senses, mind, intellect, 
the individual soul, the Oversoul and many 
more such entities. Arjuna seeks to know 
by this verse which of the above is 
meant by the Lord when He speaks of 
'Adhyatma' in the present context. 

It is doubtful, again, whether ‘Karma’ 
denotes activity in general or noble 
pursuits such as the performance of 
sacrifices, charity and so on. Or does it 
signify the threefold varieties of past action, 
such as ‘Prarabdha’ (that which has 
begun to bear fruit in the shape of a 
pleasurable or painful experience ). etc. P 
Or again, does it denote the act of orea- 


tion of this universe by God ? Arjuna’s 
intention is to have this point elucidated. 

Similarly, does the word ‘Adhibhuta’ 
mean the five gross elements, or the 
whole order of living beings, the entire 
range of objective reality or any other 
substance? Arjuna’s query: *What is called 
Adhibhfita P’ is intended to clear up this 
doubt. 

Finally, Arjuna wants to know 
whether the term ‘Adhidaiva’ means a 
particular deity presiding over some 
material phenomenon, or destiny, or 
Hiranyagarbha (the Creator), the in¬ 
dividual soul, or any other entity. 

Addressing the Lord as ’Purusottama’ 
in this verse, Arjuna intends to’ convey 
that He is the best of all persons, 
omniscient, omnipotent, the controller and 
support of all. He thereby suggests that 
no one else in the world can answer his 
queries as satisfactorily and correctly as 
the Lord oan do. 
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0 killer of the demon Madhu, i, e ., Sri Krsna; era here; 
Adhiyajna (the Lord of all sacrifices); who (is); in 

this body; how ( does it dwell); v and; firarfRffftr: by those of stead¬ 
fast mind; at the hour of death; how; &’• to be realized; s# 

(You) are. 


Krsna, who is Adhiyajna here and how does he dwell in the body? 
And how are You to be realized at the time of death by those of stead¬ 


fast mind? 

The object of Arjuna’s query in this 
verse is to know whether the term 
‘Adhiyajna’ denotes any particular deity, 
or God, who is the inner witness, or 
any other being. He further wants 
to know as to how that ‘Adhiyajna 1 
resides in the bodies of the various living 
beings, and why it is called by that name. 

The word ‘Niyatatnaabhih* in this 


( 2 ) 

verse refers to those whom the Lord 
described as ‘Yuktachetasah’ in the 
concluding verse of Chapter TIL With 
regard to those men of steadfast mind 
Arjuna now seeks to know how they fix 
their mind on God before realizing Him at 
the moment of death. Is it by means of 
breath-control, or Japa, or remembrance, 
or meditation, or Samadhi P 


Out of the seven questions asked by Arjuna above , the Lord now takes 
up first of all those relating to Brahma, Adhyatma and Karma , and briefly 
answers them seriatim in the following verse 

fesJT: |l 3 II 

qw*. the supreme Indestructible; sjfT (is ) Brahma; ramq: one’s 
own self (the individual soul); Adhyatma (the Spirit); is 

called; that which brings forth the existence of beings; fired: 

the discharge ( of spirits); fddB&cr: is termed as Karma (Action). 

Sri Bhagavan said : The supreme Indestructible is Brahma; one’s own 
self (the individual soul) is called Adhyatma; and the discharge of spirits, 
(Visarga), which brings forth the existence of beings, is called Karma 
( Action ). ( 3 ) 

By adding the qualification ‘supreme’ Prakrti (primordial Matter), or any other 
to the word ‘Indestruotible’, the Lord substance. ‘Supreme’ means the subtlest 
intends to convey that the word ‘Brahma’ and the best. Whatever entities are 
mentioned in VH. 29 stands for the denoted by the terms ‘Brahma’ and 
absolute, formless Divinity, the embodi- ‘Aksara’, the supreme Reality or God 
ment of Truth, Knowledge and Bliss, and (who is the embodiment of Truth, 
not for the Vedas, Brahma (the Creator ), Knowledge and Bliss) alone is the highest 
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and the best of them all; therefore, the 
words ‘supreme Indestructible’ in this 
■verse refer to the supreme Reality or the 
Oversoul. This supreme Reality or 
Oversoul is in reality the same as God. 

•Swabhava’ (Swah Bhavah ) means 
one's own being. It is the conscious, higher 
Nature of God in the form of the in¬ 
dividual soul, which constitutes His own 
being. When this changeless aspect or 
higher nature of God permeates the lower 
or material Nature in the shape of body, 
senses, mind and intellect, etc., which all 
go by the name of self, and presides over 
them, it is termed as ‘Adhyatma’. There¬ 
fore, the word ‘Adhyatma’ with its qualify¬ 
ing adjunct ‘Krtsna’ in VII. 29 should 
be interpreted to mean ‘the totality of 
conscious spirits or individual souls’. 
This conscious higher Nature, being a part 
of God, is identical with God; therefore, 
the totality of Jivas, or ‘Adhyatma’ as 
it is called, is also identical with, or the 
same as, God. 

The word ‘Bbuta’ forming part of the 
compound word ‘Bhutabhavodbhavakarah’ 
stands for all living beings, both sentient 
and insentient. The ‘Visarga’ or discharge 
which brings forth the existence of beings 
and advances their cause, and which is 
the very basis of the creation and preserva¬ 
tion of the universe, is called Earma 
or action. During the final dissolution 
all creatures of the universe, along with 
their individual latencies of Karma, get 
absorbed into God, and their varying 
natures similarly lose themselves into 
Prakrti or primordial Matter in a manner 
which is almost tantamount to absorption 
At the beginning of the next creation 
when God wills: “I am One, let Me be 
many,” they are brought forth again it 
is this primeval resolve of God which 
is referred to as the discharge of spirits 
or consciousness in the womb of inert 

The Lord now proceeds to 
Adhihkuta, Adhidaiva and Adhiy 


Nature. This constitutes the conjunction 
of Spirit with Matter. This, again, represents 
the great discharge; and it is this discharge 
which is called ‘Visarga*. It is this 
process which is responsible for bringing 
forth the various creatures. It is there¬ 
fore that the Lord says, “The birth of 
all beings follows from this combination 
of Matter and Spirit.’* ( XIV. 3. ) This is 
what is meant by the springing into exis¬ 
tence of beings.Therefore, it should be under¬ 
stood here that by ‘Visarga’ is meant that 
primeval resolve of God which brings 
forth the existence of all living beings 
and advances their cause. And it is the 
great feat of God in the shape of this 
Visarga which quickens inert Matter with 
life and activates it, with the result that 
there is an unceasing flow of endless 
Karmas in the universe till the very end 
of creation through final dissolution. 
Therefore, it is this ‘Visarga’ which goes 
by the name of Karma (action). It is 
this which the Lord refers to as ‘the 
entire field of Karma or action’ in VII. 
29. This great discharge by God, which 
brings forth the existence of beings, is 
itself a great cosmic sacrifice. From this 
great sacrifice have originated the various 
other forms of sacrifice in the world; and 
the process of offering oblations of clarified 
butter etc. during such sacrifices has also 
been termed as ‘Visarga’. These sacrifices 
also bring forth the existence of beings. 
The Code of Manu says:— 

“The oblation thrown into the sacred 
fire in accordance with the Vedic injunc- 
tions goes to the sun, and showers descend 
from the sun; even so crop follows from 
rainfall and creatures take their descent 
from food.”* (III. 36.) 

This ‘Visarga* known by the name of 
‘Karma* -is in reality nothing but the 
primeval resolve of God. Therefore, it is 
also identical with God. 


u,u, seriaium 


ajna* 


AXTJTa 
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^?rf ii y ii 

(all) perishable objects; stftpjjR. (are) Adbibhiita; $^r: the 
shining Purusa ( Brahma ); (is ) Adhidaiva; ‘u and; m 0 best 

among embodied beings, i. e., Arjuna; a»5( in this body; stfJT I (the all- 
pervading Deity ); ^ alone; (am )Adbiyajfia ( as the inner witness of all). 

All perishable objects are Adhibhuta; the shining Purusa ( Brahma ) 
is Adhidaiva; and in this body I Myself, dwelling as the inner witness, 
am Adhiyajla, 0 Arjuna ! (4 ) 


The lower Nature of God, and all 
its evolutes, which are perishable in 
character, are covered by the term 
‘Ksarabhava’. It is this very category 
which has been spoken of as ‘Ksetra’ 
(the body ) in Chapter XIII, and as the 
‘Ksara’ Purusa or perishable entity in 
Chapter XV. This ‘Ksarabhava’ is present 
before us in the form of the body, senses, 
mind, intellect, ego, the elements and the 
various objects of senses, and is dependent 
on the Jlva; in other words, it is sustained 
by the conscious higher nature of God, 
which is the same as the soul or spirit. It 
is collectively known as Adhibhuta, In 
Chapter VII, the Lord has already declared 
the Apara or lower (insentient) nature also 
as His own nature. Hence the ‘Ksarabhava 5 
referred to in this verse necessarily 
belongs to God, and is therefore identical 
with God. The Lord Himself says, “I 
am being and non-being both.” (IX. 19.) 

The word ‘Purusa’ in this verse stands 
for the ‘First Person’ or ‘Brahma’, 
who is known by the names of Sutratma, 
Hiranyagarbha and Prajapati as well. It 
is he who represents the vital energy or 
life of the whole creation, sentient and 
insentient. All divine intelligences or 
deities constitute his limbs. He is the 
controller, lord and progenitor’ of all; 
That is why he is termed as ‘Adhidaiva’ 
(the presiding deity). It is God Himself 
who takes the foam of Adhidaiva, There¬ 
fore, he too 4s identical with God, 


Arjnna’s query with reference to 
Adhiyajha was twofold, viz., who is 
Adhiyajha and how does he dwell in the 
body P The Lord answers both these 
questions in one sentence. The Lord 
Himself is the enjoyer and lord of all 
sacrifices (V. 29; IX. 24), and it is He 
who dispenses the fruit of all actions 
(VII. 22). Therefore, He says in this 
verse, “I Myself am Adhiyajha”. The 
indeclinable ‘Eva 1 used in this connec¬ 
tion should be taken to imply that even 
‘Adhibhuta’ and ‘Adhidaiva’ are not 
distinct from Him. Nowin reply to the first 
part of the query the Lord explicitly says 
that He is Himself ‘Adhiyajha’; but with 
reference to the question how he dwells 
in the body, He has simply hinted that He 
dwells ‘in . this body’. It is the all r 
pervasive aspect of God in the form of 
the inner witness which dwells in the 
body; that is why the meaning of the 
Lord has. been made explicit by adding 
the words ‘as the inner witness’ in the 
translation. In His all-pervasive form as 
the inner witness God indwells all; it 
is therefore that referring to Himself .as 
the Divine Person in verses 8 and 10 of 
this chapter, and as the ‘eternal Unmani¬ 
fest’ in the twentieth, He brings out His 
all-pervasive and all-sustaining character 
in the twenty-second. Verses- 4 and 5 of 
Chapter IX also reveal the all-pervasive 
character of the Unmanifest aspect of 
God- The Lord speaks of that \mpaanifest,, 
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•abtle and all-pervasive aspect of His as 
^dhiyaj&a’ in this verse, and in order to 
show His identity with it openly 
declares: U I am Myself Adhiyajna.” 

In addressing Arjnna as ‘the best of 
all embodied beings’, the Lord’s intention 
is to convey that Arjuna was a devotee 


of the Lord and was thus capable of 
grasping His meaning from a mere hint. 
The hint given by the Lord, viz.* that 
He Himself is ‘Adhiyajna’, should there¬ 
fore suffice to make it clear to him that 
He is everything. It should not be difficult 
for Arjuna to understand this. 


Replying thus to six of the seven queries of Arjuna, the Lord now 
commences His reply to the seventh and the last question relating to the time 
of death . 

g info ssfcrcn i 

n: srafo h ^ u 

who; 3r?cRST& at the hour of death; ^ even; Me; Malone; 
thinking of; the body; fRt leaving; srarfe departs; g: he; My 

own state; attains; m about this; &TC: doubt; *r not; atfa there is. 


He who departs from the body, thinking of Me alont 
time of death, attains My state; there is no doubt about it. 


W Wi dl U1C 


( 5 ) 


The indeclinable ‘Cha’ has been used 
in this verse in the sense of ‘Api’ (even ), 
By the nse of this word the Lord has 
brought out the importance of birth in 
the human species. The point is to show 
that birth in the human species is attained 
by the grace of God only after the Jlva 
has passed through eighty million and 
four hundred thousand sub-human 
specieB. If man fails to realize God even 
after obtaining such a rare opportunity, 
there is no knowing what a sorry plight 
he may come to and when he will be 
blessed with a human body again. Realiz. 
ing this, one can turn to account one’s- 
human life up to the very last moment, 
if he cares to do so. Thus making a 
special occasion of the hour of death, the 
Lord says that to say nothing of those 
who think exclusively of Him at all 
timeB, even he who remembers Him even 
up to the last moment of his life un- 
doubtedly realizes Him. Thus without 
minimizing the efficacy of constant 
remembrance of God, the Lord lays d0 wn 
that one who remembers God even at 


the moment of departure from the body 
attains God. 

The word ‘Mam’ (Me) in this verse 
stands for that integral Divinity which 
the Lord undertook in the very opening 
verse of Chapter VII to discuss, anj 
which He actually discussed with proper 
explanation in verses 29 and 30 of the 
same chapter. All aspects of God are 
included in that integral Divinity. Even 
if anyone, therefore, fixes his mind on a 
particular form knowing it to be God, it 
is Him alone that one remembers. And 
• the names, virtues, glory and stories etc 

“““‘ ea witl “ Hi ‘ ™*>n« taw*, also 
serve to awaken His thought; for in 

recalled. Hence to remember the 
■rattcee, glory and .pent, , to 

MmZ *° remeicll) rance 0 ! Sod 

be,“L? J *• ™d 

that glTin, Indicates 

giving up the thought of one’s f Q *v„. 

wa m to, 
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progeny, wealth and power, honour and 
prestige and even heavenly bliss eto., 
such a man remembers God alone. The 
organ of thought is mind. The use of 
the word ‘Eva’, which shuts out every 
other thought, therefore indicates that 
his mind is fixed exclusively on God. 

Attainment of the divine state covers 
both liberation in any of its six forms, 
such as Sayujya or oneness with the Lord, 
and realization of the Absolute. Which 


particular state the practicant attains is 
dependent on his choice. A practicant 
reaches the state on which he sets his heart. 

Concluding the verse by saying, "there 
is no doubt about it”, the Lord lays 
particular emphasis on the fact that he 
who remembers Him at the last moment 
of his life is sure to realize Him, no 
matter where and when he dies, and how 
he has conducted himself in the past. 
His liberation is assured. 


It has been stated above that he who dies with his thought fixed on God 
attains God and God alone • This naturally raises the question whether this holds 
good 'particularly m the case of God-remembrance alo?ie or it is true of every 
other thought. Anticipating this question the Lord says 

^ WT STtq; *TR csracSF* I 

5mtfcr 5T^w^5r: ii \ 11 

0 son of Kunti, Arjuna; ^ at the last ( moment); ^ what¬ 
ever; flRH, entity; ?r arfqr no matter; SFj; thinking of; the body; 

( one ) leaves; that and that; ^ alone; ( one) attains; ever; 

absorbed in its thought. 


Arjuna, thinking of whatever entity one leaves the body at the time 
of death, that and that alone one attains, being ever absorbed in its 


thought. 

The word ‘Bhava’ in this verse stands 
for all categories of being, both material 
and spiritual, such as God, celestial 
beings, men, beasts, birds, insects, moths, 
plants, land, house, eto. 

The word ‘Ante’ (last moment) here 
denotes the point of time when the 
individual soul, together with the life- 
breath, senses, mind and intellect, gets 
disjoined from the physical body, 
xxx 

Verses 14 and 15 of Chapter XIV 
declare the three modes of Prakrti, viz. 
Sattva, Rajas and Tamas (the principles 
of harmony, motion and inertia) as the 
factors determining one’s birth in a higher 
or lower species; whereas verse 16 of the 


( 6 ) 

same chapter attributes such birth to the 
Sattvic, Rajasic and Tamasic character 
of one’s activities in life. The present 
verse, however, holds the last thought at 
the time of death responsible for the 
nature of one’s coming birth. The seem¬ 
ing contradiction between these two 
kinds of statements will disappear if we 
examine them more closely, which we 
shall presently do. 

Whatever action a man performs leaves 
its impressions on his mind in the form 
of a tendency. The mind . thus remains 
crowded with innumerable tendencies of this 
kind. Man’s thoughts and remembrances are 
determined by these latencies as assisted 
by an exciting cause. When latencies of the 



48 


KALYANA-RALPATARU 


[Vol. 13 


Sattvio type come to the forefront due to the Lord says that as a general rule 
the predominance of Sattvic actions, man's only that thought appears at the time of 
character becomes predominantly Sattvio, death, which has constantly engaged our 
and his thoughts also become Sattvio. mind. Just as chemists and druggists infuse 
Even so, when the Rajasic and Tamasic certain medicinal properties into a substance 
tendencies gain the upper hand due to by soaking it again and again in a 
predominance of Rajasic or Tamasic actions, particular type of a fluid, even so 


man’s character becomes predominantly 
Rajasic or Tamasic and his thoughts also 
conform to his character. Thus there 
being unity between action, character and 
thought, there can be no objection to our 
calling any of them as the determining 
cause of a future birth. For that makes 
no difference as a matter of fact. 

Now one can easily understand that 
a man dying with the thought of a 
celestial, human being, animal or plant 
or any other living object uppermost in his 
mind is reborn in a corresponding species. 
But how does a man who dies with the 
thought of a lifeless material object, such as 
land or a house, attain the object in his nest 


gets absorbed in the thought of an object 
which he repeatedly revolves in his mind 
under the influence of latencies of past 
actions as well as of his present association, 
environment, attachment, desire, fear and 
studies. The word ‘Sada’ points to the 
constancy of thought. That is to say, 
whatever thought we constantly and 
repeatedly revolve in our mind for a 
sufficient length of time gets crystallized 
into a habit. This is what is meant by 
"constantly remaining absorbed in a parti- 
cnlar thought." The general rule is that 
whatever thought is crystallized into a 
habit automatically comes to the surface of 
the mind at the moment of death. 


birth ? Our answer to this question is 
that a person dying with the thought of 
land, house etc. takes birth in a higher 
or lower species according to his nature 
and the character of his actions. And 
born in that birth, he gets material objects 
such as land and house etc,, which were 
the centres of his thought at the dying 
moment in his former life. That is to 
say, in whatever species he is born, 
he will be connected with such objects 
in that very life. Just as the owner 
of a house identifies himself with the 
house, so does a bird building a nest 
in it, or a mouse or ant or any other animal 
making holes in it and living in those 
holes identify itself with it. This should 
make it clear that in every species of 
life one can indirectly obtain any kind 
of material object. 


It stands to reason that thinking of 
whatever object man leaves the body at 
the time of death, he attains that very 

object. But the question remains: why do 
we think of a particular object at the 
tone of death p In reply to this question 


s Although in the majority of cases only 
f that thought which has been uppermost 
r in our mind throughout life comes to the 
s forefront at the moment of death, there 
1 are exceptions to this rule. As in the 
s case of Jada Bharata, who died with the 
1 bought of a fawn which he had nurtured 
: only during the last days of his life, the 
thought that has constantly and exclu¬ 
sively engaged our mind during the 
concluding portion of our life even for a 
short period supersedes our old habits of 
thought and appears on the surface of 
our mind at the time of death. 

How our posthumous state is deter, 
mined by the last thought at the hour 
of death oan be clearly understood with 
the help of a homely illustration. All of 
us know our impression in a photograph 
exactly conforms to the pose, that we 
adopt just, at the moment when,the photo 
“ taken - So does the thought of a man 
at the moment of death determines what 

h ® 18 going t0 assa *e in the next 
birth. Our mind at the time of death 

the . fllm of a camera; the 
thought appearing in it at that .time 
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resembles the impression taken on the forms, gives the warning to man that the 
film; and the physical form that we time of taking the picture of his nest 
assume m oui nest birth represents the embodiment is very near, the photo may 
actual photo. Therefore, just as the' be taken at any moment, and if he does 
photographer warns us to get ready for not take care, his picture may he spoiled, 

the photo, and just as he who shakes his Taking heed in this case consists in 

limbs at that moment heedless of the practising constant remembrance of God; 
photographer’s warning spoils his own and thinking of objects other than God 

picture, even so God, who creates all is equivalent to spoiling the picture. 

Thinking of whatever object a man dies, that very object does he attain 
m his next life . And generally that thought alone haunts a man at the time of 
death , which has mostly engaged his mind during his lifetime . This having been 
established, it becomes indispensable for one who aspires for God*Realization to 
remember God at the last moment of one's life . When that last moment may 
suddenly arrive, no one knows . Therefore, in the next verse, the Lord exhorts 
Arjuna to think of Him at all times and fight 

wrcj therefore; at all times; Me; think at all 

times of; =3 and; f®* fight; haying set your mind and intellect 

on Me; gtfraiq without doubt; Me; < 5 * alone; you will come to. 


Therefore, Arjuna, think of Me 
and reason thus set on Me, you will 

The word ‘Tasmat’ connects this verse 
with the preceding two verses. The inten¬ 
tion is to emphasize that the human body 
is transient; the end may come any 
moment. If constant remembrance of God 
does not become habitual with us and 
life departs from the body even while 
we are engaged in the thought of enjoy¬ 
ments of the world, human life, which 
is a passport for God-Realization, will 
have been frittered away in vain. There¬ 
fore, remembrance of God should be 
constantly practised. 

The caBe for constant God-remembrance 
is thus fully established .and it is but 
reasonable for the Lord to exhort Arjuna 
to practise the same. But why should 
the Lord command him in^ the same 


at all times and fight. With mind 
doubtless come to Me. (7 ) 

breath to fight as well P Our answer to 
this question is that Arjuna was aKsatriya 
by birth, and participation in a righteous 
war is the duty of a Hsatriya enjoined 
upon him by his very birth. Warfare 
should, therefore, be understood here to 
cover all activities performed with a view 
to discharging the obligations devolving 
on a man by virtue of his Varna or 
order in society and Asrama or stage in 
life. Actions performed in a disinterested 
spirit as a behest from God and with a view 
to discharging the duties enjoined upon him 
by his Varna and Asrama, make for 
purification of the heart. Besides this, 
verses 4 to 30 of Chapter III advance 
many other weighty reasons establishing 
the necessity of performing one’s duty, a 
oareful consideration of which will lead 


7 G. T.—II. 
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us to conclude that the duties attaching 
to one’s Varna and Asrama must necessarily 
be performed. Commanding Arjuna to fight 
the Lord intends to bring out this point. 

The use of the indeclinable ‘Cha’ is 
intended to give priority to remembrance 
over all other duties. Warfare and other 
duties enjoined by one’s Varna and 
Asrama are performed according to the 
need of the occasion, and in conformity 
with certain prescribed rules at the time 
appointed for them; and it is in that 
way that they ought to be performed. 
As for remembrance of God, however, man 
needs must perform it at all times and 
under all circumstances. 

One may ask here: How can it be 
possible to carry on side by side remem¬ 
brance of God, on the one hand, and 
such strenuous functions enjoined by one’s 
Varna and Asrama as participation in a 
fight, on the other. Our answer is that 
they can be easily carried on together. 
There are diverse ways of doing it, 
varying according to the ideas, taste and 
competence of practicants. The devotee 
who possesses adequate knowledge of 
God’s virtues and glory and loves none 
but Him, and who knows the world not 
only as a creation of God but as really 
identical with Him and also as a stage 
for divine sports, ever sees God as if 
present before his eyes in every particle 


of matter even as Prahlada and the 
cowherd damsels of Vraja did; therefore, 
it is quite easy for him to carry on other 
activities side by side with constant 
remembrance of God. Even so the practi¬ 
cal who having developed an aversion 
for worldly enjoyments has made God 
the principal object of his love, and who 
performs duties as enjoined by his Varna 
and Asrama in a disinterested spirit as a 
behest from God Himself and only for His 
sake, can also perform other actions side by 
side with constant remembrance of God. 
Just as a rope-dancer performs acrobatic 
feats of various kinds while minding the 
balance of his feet on the rope, or even 
as a chauffeur chats with the inmates of 
his car and also goes on watching the 
road so as to avoid an accident, all the 
time focussing his attention on the wheel, 
even so the duties attaching to one’s 
Varna and Asrama can be efficiently per¬ 
formed even while constantly remember¬ 
ing God. 

Grasping by the intellect the virtues 
and glory of God as well as the truth relat¬ 
ing to Him and making a firm resolve with 
supreme faith,and constantly dwelling with 
the mind on God no less than on His virtues 
and glory with exclusive faith and love—this 
is what is meant by setting one’s mind and 
reason on God. The phrase ‘Madgatena 
Antaratmana’ at the end of Chapter 
VI expresses the same idea. 


Arjuna s seventh query was briefly answered in verse 5, which describes the 
destiny of one who dies with the thought of God uppermost in his mind . The 
same question is now dealt with m detail in the following three verses, which 
describe the final state reached by the Yogis who having controlled the mind through 
the Yoga of discipline dwell on the Adhiyajna aspect of God, i, e», the formless 
unmanifest God with attributes . 


<TCT \\ < \\ 

qpf 0 son of Prtha (Kunti), Arjuna; snanMtogrfcT disciplined through 
loga in the form of practice of meditation; ilFWftor not wandering after any- 
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thing else; with the mind; constantly engaged in contemplation 

( of God ); Wfflt supremely effulgent; divine; gw* Being, u e., God; 

srfa attains. 


Arjuna, he who with his mind disciplined through Yoga in the form 
of practice of meditation and thinking of nothing else, is constantly 
engaged in contemplation of God attains the supremely effulgent divine 
Purusa ( God ). ( 8 ) 


Practice of the limbs of Yoga such 
as Yama, Niyama, Asana, Pranayama, 
Pratyahara, Dharana and Dhyana is 
called ‘Abhyaeayoga’. A mind which has 
been thoroughly disciplined through this 
Yoga and remains constantly engaged in 
practice is called ‘Abhyasayogayukta’. 

A mind which when employed in the 
thought of a specific object; does not 
deviate from it even for a moment to 
think of any other object, or in other 
words, which remains constantly and 
exclusively fixed on the object of medita¬ 
tion is known as ‘Nanyagamin*. The 
subject of discussion here being God, the 


word should be taken to refer to a mind 
which remains exclusively fixed on God. 

The supremely effulgent divine Purusa 
mentioned in this verse is the same as 
the all-pervading, formless and unmani¬ 
fest God with attributes, who creates, 
sustains, and destroys the universe, and 
who has been referred to as‘Adhiyajna’ 
in verse 4 and as ‘the supreme Purusa’ in 
verse 22 of this chapter. Knowing Him 
in reality through constant meditation, 
and becoming one with Him is what is 
meant by attaining that supreme divine 
Purusa. 


Having spoken about the attainment of the divine Purusa, the Lord now 
proceeds to describe Him. 



who; all-wise; ageless; Ruler of all; 

minuter than the minute; S&T sustainer of all; having a 

form beyond human conception; refulgent as the sun; 

far beyond the darkness of ignorance; contemplates on; 

He who contemplates on the all-wise, ageless Being, the Rtiler of all, 
subtler than the subtle, the universal sustainer, possessing a Form beyond 

human conception, refulgent like the sun and far beyond the darkness of 

ignorance, ( ^ ) 

Bringing out tlie glory of the supreme causal worlds, past, present or future, 
divine Purusa, the Lord says that He is visible or invisible, which He does not 
ever in the know of everything. There really know; hence He is all-wise. He 

is nothing in the physical, astral and is the beginning of all; no one existed 
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or ever came into being before Him, nor 
has He any cause or origin. He Himself 
is the origin of everything, and is the 
most ancient of all. Hence He is ageless. 
He is the universal Lord and is all-power¬ 
ful and the indweller of all. He alone 
is the controller of all; and it is He who 
duly dispenses the fruit of noble deeds 
and misdeeds of all. Hence He is the 
Ruler of all. Although He is so powerful, 
He is exceptionally subtle. He is the 
greatest of all great truths or principles 
and is ever present in all. That is why 
He is realized only by the most acute 
intellect of men of subtle vision. It is 
therefore that He is called subtler than 
the subtle. Even though so subtle, He 
is verily the support of the entire universe; 
it is He who holds, sustains and nourishes 
everything and everybody. Therefore, He 
is the sustainer of all. Though He per¬ 
meates all, and is ever engaged in sustain¬ 
ing and nourishing all, He is never¬ 
theless so far beyond all, and so transcen¬ 
dent in character, that the mind is utterly 
incapable of conceiving Him in reality. 
He is the original source of the power 
of conception possessed by the mind, and 
the power of ratiocination possessed by the 
intellect. They derive their vitality and 
activity from the life-current flowing from 
Him. He ever sees them, and sees all, 
aud continues to energize themjbut they can¬ 
not perceive Him. Hence He isbeyond concep¬ 
tion. Though inconceivable, He is all efful¬ 
gence and ever lends radiance to all. Even 


as the sun is self-luminous, and illumines 
the whole universe by its light, so does 
that self-luminous supreme Being ever 
illumines all by His uninterrupted divine 
light of Knowledge. That is why He is 
spoken of as eternally shining like the 
sun. In Him who is an embodiment of 
such transcendent, eternal and infinite 
Knowledge, the darkness of nescience or 
ignorance cannot "even be conceived. Just 
as the sun has never witnessed darkness, 
even so He is ever wholly beyond the 
darkness of ignorance. Hay, even as the 
inky darkness of night is dispelled by 
the very twilight appearing before sunrise, 
so does the ignorance even of a man 
wholly engrossed in worldly enjoyments 
gets dissipated by the bright rays of His 
luminous Knowledge. It is therefore that 
He is said to be far beyond the darkness 
of ignorance. One should always remember 
such a God, who is the embodiment of 
pure existence, absolute knowledge and 
unmixed bliss.* 

Although the present verse gives us 
to understand that God being inconoeivable 
by nature the mind and intellect of man 
are unable to grasp Him, yet knowing Him 
as endowed with the marks mentioned 
in this verse we can certainly remember 
and contemplate on Him again and again; 
and such remembrance and contemplation 
alone enables us to realize Him in the 
end. It is therefore that mention has been 
made of the practice of God-remembrance, 
and it was but reasonable to do so. 


Describing thus the supreme divine Purus a, the Lord novo proceeds to tell 
us the mode of Sudhuna and its rewards 


srapiTO* vifcsr faft 4hr i 

11 \o \\ 


vers t. 


* The Swetaiwatara Upanisad contains a Mantra which bears a close resemblance with this 
It runs as follows:— 


tPW: 'Kfrtra; I 

^ tRi || (HI. 8) 

«I know that great Being who is refulgent like the sun and far beyond the darkness of 

nri: ■* * ^ *■ - **.—»»otr.; 
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MI of devotion 5 *r: lie 5 (even) at the hour of 

departure ( from this world ); by dint of Yoga ? jrsst in the space 

between the two eyebrows; the life-breath; wm firmly; holding ; 

^ then; (contemplating on God) with an unshaken mind; 

that; fTO divine; tol supreme; 3 ^ Being; ^ verily; stfd attains. 

Having by the power of Yoga firmly held the life-breath in the space 
between the two eyebrows even at the time of death, and then contemplat¬ 
ing on God with a steadfast mind, full of devotion, he reaches verily that 


supreme divine Puru?a ( God ). 

Supreme love for God is called Bhakti 
or devotion.* ‘Bhaktya Yuktah’, therefore, 
means one who is possessed of such Love. 
‘Love’ is a relative term which always 
presupposes an object. This shows that 
the form of discipline referred to here 
is not worship of the absolute, formless 
Brahma as identical with oneself, which 
is otherwise known as Jnanayoga ( the 
discipline of Knowledge ), but Bhakti or 
devotion, which presupposes an object of 
worship other than the worshipper. 

Abhyasayoga or the Yoga of eight 
limbs, referred, to in verse 8 above, is the 
Yoga spoken of in this verse. ‘Power of 
Yoga*, therefore, means control over the 
life-breath and the capacity to regulate its 
function according to will, acquired 
through the praotice of such Yoga. In 
the space between the two eyebrows is 
located a spiritual centre which the 
authorities on Yoga call ‘Ajnachakra’. It 
is described as consisting of two petals 
with a triangular Yoni. The spirits of 
fire, the sun and the moon join in this 
triangle. At the time of departure for 
what is known as the great beyond, adepts 
in Yoga collect the five vital airs by the 
power of Yoga and lock them up once 
for all in this centre. It is not an easy 
task, a good deal of practice is required 
to hold the vital airs in the Ajnachakra 

Verse 5 made a brief reference to 
dies with the thought of God uppermost 


(10 > 

in this way. There are seven sheaths in 
the vicinity of this Ajnachakra, which 
are known by the names of Indu, Bodhini, 
Nada, Ar&hachandrika, Mahanada, Kaia 
( embodying the sun, moon and fire) and 
Unmani. Reaching the Unmanl sheath 
through the vital airs, the 3iva realizes 
the Supreme Purusa or God. There is no 
compulsory rebirth for him now. Either 
he does not take birth at all, or even if 
he does *0 he comes to this world of his 
own accord, or by the will of God, for 
the good of the world. 

The process of this Sa&hana can be 
learnt only by direct instruction from a 
master who has practical knowledge of 
Yoga. None should make any attempt to 
practise it merely with the help of books; 
for such an attempt is calculated to do 
more harm than good. 

With reference to mind the word 
‘Achala 5 has been used in the same sense 
here as ‘Nanyagamin* in verse 8 of this 
chapter. In other words, a mind which 
when once fixed on the object of medita¬ 
tion remains rooted there and does not 
deviate in the least is called ‘Achala’ 

( of. VI. 19 ). 

The supreme divine Purusa referred 
to in this verse is the same as has been 
described in verses 8 and 9 above. 

the destiny of an ordinary person who 
in his mind . Verses 8 to 10 then described 
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the final slate of Yogis who meditate on the formless transcendent unmanifest 
aspect of God with attributes, known as A dhiyafiia. And now, while devoting 
verses 11 to 13 to a description of the final state of Yogis who worship the supreme 
indestructible absolute formless Brahma, the Lord first of all glorifies that Brahma 
and undertakes to speak abo 7 it Him. 

forfor sfarcPT?: I 

s^tsw stcri a# Yi ^hrirar sr^ n u II 

the knowers of the Veda; ^ which; the Indestructible; 

term (as); free from passion; striving recluses; 

which; enter; which; desiring; celibacy; ’srtw-T 

(they ) practise; that; ( supreme) state; ^ to you; HJTf'd with brevity; 

(I) shall speak of. 


I shall tell you briefly about that supreme goal ( viz., God, who is 
an embodiment of Truth, Knowledge and Bliss ), which the knowers of the 
Veda term as the Indestructible, which striving recluses free from passion 
enter, and desiring which the celibates practise Brahmacharya. ( 11 ) 


That which imparts the knowledge 
of God is called the Veda. This Veda 
has been handed down to ns in the form 
of the four Samhitas or collections of 
hymns and the exegetic literature known 
as the Brahmanas, such as Aitareya etc. 
The life and centre of the Veda is the 
supreme Brahma or Oversoul. He is the 
meaning of the Veda. The great men 
of wisdom who know this meaning 
and knowing it strive ceaselessly for its 
realization, and ultimately succeed in 
realizing it,—they alone are the true 
knowers of the Veda. 


Only those great men of wisdo 
who are knowers of the Veda can spej 
something about that Brahma; no oj 
else is entitled to do so. They tell ■ 
that Brahma is ‘Indestructible'; in oth 
words, it is that great Reality whic 
never undergoes loss or diminution in ar 
Bhape or form under any circnmstanc 
and which ever remains immorta 
absolute and unchanged. The Lord 
peaking here of the same pnmanife 


Indestructible whose worship is mention¬ 
ed in XII. 3. 

The word ‘Yatayah’ here refers to 
those recluses who are men of strong 
dispassion qualified for God-Realization, 
established in Brahma and possessed of 
spiritual qualifications of a high order. 


■ —v ) in unis 

verse has not been used in the sense that 
we speak of entering a house or apart- 
ment from without. It denotes the process 
of identification, which represents the 
climax of Sadhana. Brahma or God, being 
our own self, is ever present with ns 
Our error or misconception lies in mistak¬ 
ing that which is already attained as 
something unattained. The removal of 
this misconception or ignorance is what 
is meant by entering in God. 

Etymologically speaking, ‘Brahma¬ 
charya’ means to -live and • 

-o, AAVe ari ci move m 

Brahma, or to walk in the path leading 
to Brahma, i. 6 „ to follow practices which 
may enable one to advance on the God 
ward path. It is SUo h pr ac t ices tlia f 

termed as the miss of conduct laid down 
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for a ‘Brahmachari 5 *, and which form 
part of the obligatory duties attaching to 
the stage of Brahmacharya or student 
life, and must be followed by all practicants 
to the best of their ability and according 
to their own circumstances. . 

The basic principle of Brahmacharya 
is conservation and purification of the 
generative fluid. This greatly helps God- 
Realization through the eradication of 
desires. The semen of those who have 
taken a vow of perpetual celibacy and 
have turned its flow upwards does not 
take a downward course under any 
circumstance whatsoever; that is why 
they advance easily on the path leading 
to Cod-Realization. At a lower rung of 
the ladder stand those whose generative 
fluid does have a downward flow, but 
who manage to conserve it by wholly 
abstaining from sexual indulgence in 
thought, word and deed. This too is 
tantamount to Brahmacharya. With 


reference to this latter the Garudcz-Pufdipci 
says— 

“Abstaining from sex-indulgence in 
thought, word and deed everywhere, at 
every time and under all circumstances 
is called Brahmacharya.’’f 

The institution of Asramas too has 
God-Realization for its object. Brahma¬ 
charya is the first of the four Asramas. 
It is incumbent on those who belong to 
this Asrama to observe the rules of 
Brahmacharya with scrupulous care. It 
is therefore that the Lord says, “Desirous 
of attaining Brahma the celibates practise 
Brahmacharya.” 

The Lord undertakes in this verse to 
tell Arjuna something about the supreme 
Brahma or Oversoul referred to above, 
viz., “who that [Brahma is, and through 
what kind of practice followed at the 
time of death can one realize Him.’’I 


to tell. 


The next two verses actually describe what the preceding verse promised 

mm wt eft f?r^ ^ i 
Ernwrfwr ii ii 

a; srarfci *r a# ’rwr *Tfcrn 11 u H 


*T^rcrfor all the doors ( of the senses) 5 having closed; ^ and; JR: 
the mind; fwithin (the cavity of ) the heart; firmly bolding; Jjwnj. the 
life-breath; in the head; stfSTW fixing; stRJR: Yogic concentra¬ 

tion on God; wfera: remaining steadfast in; m who; stfac, OM (the sacred Pranava 
or ever new appellation of God); ffet this; the one indestructible 


* Vide commentary on VI. 14. 

f wqi wfT i #r 11 ( 238 - 6 ) 

\ The Kathopmisad also contains a Mantra which is analogous to the above verse:— 

vs HsrlyT n (i ii- is) 

“I shall briefly tell you about the goal which all the Vedas proclaim, nay, which all 
austerities are declared as leading to, and seeking which celibates observe the vow of Brahmacharya. 
OM is the word for that state.” 
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Brahma (God), Km* utttmgi m. Mo (the Absolute), meditariig 

on; the body, unm leaving; "Si departs (from this world), » he, 
tfWR. *rran. the highest goal 5 reaches. 

Having closed all the doors of the senses, and firmly holding the 
mind in the cavity of the heart, and then fixing the life-breath in the 
head, and thus remaining steadfast in Yogic concentration on God, he who 
leaves the body and departs uttering the one indestructible Brahma, OM, and 
dwelling on Me in My absolute aspect, reaches the supreme goal. (12,13 ) 


The five senses of perception, viz., 
the sense of hearing etc., and the five 
organs of action, such as the organ of 
speech etc.—these are the ten media for 
contacting worldly objects; hence they 
are termed as doors. Besides these, the 
different centres in the body which are 
the seats of these senses and organs are 
also called doors. Withdrawing these 
from external objects, that is, suspending 
all their functions such as hearing etc., 
and at the same time controlling all their 
seats, the senses should he turned inwards. 
This is what is meant by closing the 
doors of the senses. The process is known 
as Pratyahara in the terminology of Yoga* 

Situated between the navel and the 
throat, the heart has been compared to 
a lotus, and is supposed to be the seat 
of the mind and the vital airs. Emptied 
of all thoughts, the ever-wandering mind 
is confined within the region ol the heart. 
The piocess is described in the verse as 
‘fixing the mind in the heart 5 . 

After fixing the mind in the heart, 
the vital airs have to be raised upwards 
through an ascending nerve, and placed 
in the head. In course of this process 
the mind too follows the breath, and gets 
fixed in the head. This very process is 
termed in the Science of Yoga as ‘Dharana’. 

Restraining the senses as laid down 
above, and fixing the mind and the vital 


airs firmly in the head is the same as 
remaining steadfast in Yogic concentration. 
The use of the word ‘Atmanah 5 before 
‘Yogadharanam 5 is intended to convey 
that the mind has to be concentrated on 
God, and not on any other deity or Nature. 

The word OM is an appellation of 
the indestructible supreme Reality or God, 
who is one without a second; and the 
name and the object named being recog¬ 
nized as essentially one, it is quite in 
the fitness of things to speak of OM as 
the ‘one indestructible syllable’ and ■ also 
as Brahma ( vide X. 25 ). The Kathopanisad 
also says:— 

“This indestructible syllable is 
Brahma, this indestructible syllable is 
the supreme. Knowing this very syllable 
man is able to attain whatever he may 
like to have.”* 

It may be asked here: How can it 
be possible for one to utter the word OM 
when all the senses, including the organ 
of speech as well as the mind have been 
restrained and the vital airs have been 
fixed in the head P Our answer to this 
is that the verse does not insist on vocal 
utterance. Utterance here means utterance 
by the mind. 

As the verse refers to the last moments 
of the Yogi who follows the path of Know¬ 
ledge, the word ‘Mam’ here stands for 
the absolute formless Brahma, the 


* i wfcm mi % era ^ n 


(i. a. 16) 
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embodiment of Truth, Knowledge and Bliss, 
Just as .by declaring in verse 4 that He 
Himself is Adhiyajna in this body, the 
Lord has shown His identity with the 
Adhiyajha aspect of God, even so He 
has used the word ,‘Mam* in this contest 
to bricg out His identity with Brahma. 

One should not wonder here how to 
carry on together the mental repetition 
of OM as well' as meditation on Brahma, 
the meaning of OM. For it is certainly 
within the power of the mind to carry 
on both the practices together. It is a 
common experience that even though ex¬ 
ternally engaged in a particular activity, 
people are mentally busy with other 
thoughts as well besides those pertaining 
to the work in hand. There are very 
few people who when externally engaged 
in a particular action uninterruptedly 
think of nothing else than the action 
itself. Nay,, often it so happens that 
though externally speaking or doing one 
thing man is revolving just the opposite 
thing in his mind side by side with the 
thought of his external occupation. When 
one experiences no difficulty in this, why 
should there be any difficulty in carrying 
on in a lonely place mental repetition of 
the appellation of God, viz., OM, side 
by side with meditation on God Himself P 
Mental repetition of the Name should, 
on the other hand, prove helpful in fix¬ 
ing one’s thought on the object named. 
The great sage Patahjali too sayB that 
till the stage of what is called Savikalpa 
Samadhi the distinction of word, its 
meaning and the consciousness of its 
meaning persists in the mind (vide Yoga- 
Sutras X. 41). Hence it is but natural 
that .a thought of the name of the object 
meditated upon should,exist in the mind 
side, by....side with that....of the object 
itself. .Patahjali;. nays:—.“The: sacred 
syllable OM (also called Pranava) is 
the name of God. Eepetition of this Name 


and meditation on the object signified by it, 
viz., God should be carried on together.” 

( m TOT: 1 I IbiX, , L 27-28). 

Eealization of the absolute, formless 
Brahma as identical with oneself is what 
is meant by ‘reaching the supreme goal’ 
in this verse. Lasting. freedom from the 
cycle of births and deaths, attainment of 
liberation or Moksa and realization of 
‘Nirvana Brahma’ are only different 
names for this supreme state. 

Inverses 8 to 10 above the object of 
worship', viz., the supreme Purusa, has 
been described as omniscient, the ruler 
and sustainer of all, and self-luminous 
like the sun. All these are divine attri¬ 
butes of the all-pervading God. Yerses 
11 to 13, however, mention no such attri¬ 
bute as may present any difficulty in 
treating them as dealing with the absolute, 
formless Brahma. Moreover, in the former 
verses the worshipper has been characteriz¬ 
ed as ‘full of devotion’, which indicates 
that the mode of worship referred to 
therein is the one in which the worshipper 
and the object of worship are held as 
different-, and realization of the supreme 
divine Purusa or God with attributes has 
been declared to be the reward of his 
worship. In these verses, however, the 
subject of discussion being the mode of 
worship in which the worshipper and the 
worshipped are one, no such qualification 
has been used with reference to the 
worshipper, and attainment of the supreme 
goal ( absolute Brahma) has been declared 
to be the fruit of his worship. Over and 
above this, verse 11 also undertakes to 
broach a new subject. At the same time,if all 
the six verses are treated as dealing with 
one subject, the references to Yoga contained 
in them should have to be regarded as 
Suffering from the defect of repetition/ 
All ’ these arguments seem to ■ establish 
conclusively that ^ the six verses referred 
to above deal with two subjects and not one. 


The modes of practice followed at the hour of death by the Yogis who 
worship the* formless God with attributes and the absolute formless Brahma 
respectively* have been thus described with their-fruits.; but. stuh practice, during 
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the last moments can be followed only by those who have brought their mind 
under control through previous practice of Yoga. For an ordinary man it is most 
difficult to fix the mind as laid down above at the last moment either on the 
unmanifest Divinity with attributes, er on the absolute formless Brahma. Under 
such circumstances one is naturally led to enquire an easy way to God-Realization. 
To this the Lord now replies that constant and uninterrupted thought of God is 
an easy way to His realization. 

srcrei ^ ht srcfa i 
m n u h 

qrcf 0 son of Prtha (Kunti), Arjuna; n: who; 3R»r%errs not thinking of any¬ 
one else; T«R3Ri: always; HctcWj. continuously; Me (the supreme Person ); 

thinks of; fosipisr ever absorbed in Me; to that Yogi; 

I ( am); §3*1: easily attainable. 


Aijuna, whosoever always and constantly thinks of Me with undivided 


mind, to that Yogi ever absorbed in 

He whose mind having lost all 
attraction for everything else remains 
constantly and lovingly attached to God 
alone, who is the repository of supreme 
Love, is one who is said to be possessed 
of'an undivided mind’. The word ‘Satatam* 
indicates that remembrance of God should 
go on uninterruptedly without even a 
moment’s break; and the word ‘Nityasah’ 
shows that such uninterrupted remembrance 
should be carried on throughout one’s 
life without a day’s respite. 

The verse speaks of constant remem¬ 
brance of God with a heart full of love, 
and contains expressions like ‘I’ and ‘he’, 
which are indicative of distinction between 
the worshipper and the object of worship. 
Therefore, the word ‘Mam’ or ‘Me’ used 
in it stands for Bhagavan Sri Krsna, the 
Supreme Person, who is an embodiment 
of Divinity with attributes, And even so 
remembrance here consists in constantly 
and repeatedly dwelling on a mental 
image of His divine form or on His divine 
names, virtues, glory and sports etc. 

When the love-intoxicated devotee 


Me I am easily attainable. ( 14 ) 

who remembers the Lord with exclusive 
devotion can no longer bear his separa¬ 
tion from Him, the Lord too begins to 
feel His separation from the devotee 
unbearable. For His vow is: "However 
men approach Me, even so do I seek 
them.” (IV. 11. ) And when God Him¬ 
self longs to meet the devotee, who can 
stand in His way P That is why the verse 
says that God is easily attainable by such a 
devotee. 

But the question is, “Is it an easy 
thing to he in constant thought of the 
Lord at all times P” Our answer to this 
question is that for one who is possessed, 
of reverence and love for God and the 
God-realized saints, and , who firmly 
believes that by constantly- remembering 
God at all times ope cap easily attain 
Him, it is no doubt easy to be in constant 
thought of the Lord through His grace. 
But it is certainly difficult for one who 
lacks faith and love, who has no know¬ 
ledge of God’s virtues and glory, ana 
who does not enjoy the privilege of being 
in touch with a God-realized saint, 



Kalyana-Kalpatara. 

Reward of Exclusive Thought 



“Arjuna, whosoever always and constantly thinks of Me with undivided 
niind, to that Yogi ever absorbed in Me I am easily attainable.” 
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By declaring in the next verse that God-realized souls are never lorn 
again, the Lord now reveals that a God-realized saint is never disunited from God. 

TTftfurct jran 11 & \\ 

R’TR the highest perfection! *rar: having attained; JTfrarrc: great 

souls; *TR Me; having come to; the abode of sorrow; sren^rR 

transitory; S*eNt rebirth; ?f not; snarer are subjected to. 

Great souls, who have attained the highest perfection, hav ing come 
to Me, are no more subjected to rebirth, which is the abode of sorrow, 


and transient by nature. 

Through constant practice of adora¬ 
tion and meditation carried on with 
utmost faith and love when the practicant 
reaches the climax of Sadhana, after 
attaining which no Sadhana remains to 
be done, and the practicant immediately 
obtains direct perception of God, he is 
said to have reached the ‘highest perfec¬ 
tion.’ And the term ‘Mahatmanah’ (great 
souls) has been used with reference to 
those enlightened devotees who have 
reached this state of perfection. 

The transmigration of an individual 
soul from one species of life to another, 
under the impulse of Karma, cannot cease 
till he has attained God. This transmigra¬ 
tion of a soul under the impulse of 
Karma is called rebirth. And there is 
no species of life whatsoever which is 
not full of sorrow and transient. Death 
itBelf is a proof positive of the transitori¬ 
ness of life; but even of such objects 
with which we come in contact during 
our life, there is none which ever remains 
the same, and contact with which may 
last for ever. That which appears agree¬ 
able today becomes disagreeable tomorrow 
when its present form undergoes some 
change, or when our mental attitude 
towards the same is changed. Even that 
which man regards as positively conducive 
to happiness in life becomes a source of 


(15) 

sorrow when either it ceases to be, or 
when he himself is forced to part with 
it. Besides this, the sense of imperfection 
attaching to all objects and states of 
existence and the fear of destruction 
attending upon them all is a perennial 
source of pain. Sins committed through 
attachment in the course of accumulation 
and enjoyment of objects which appear 
delightful also lead to various forms of 
suffering and tortures in hell. Rebirth 
being thus full of sorrow and sorrow 
alone from the time of entering the womb 
till death, it has been characterized as 
the abode of sorrow; and contact with 
the various species of life and the enjoy¬ 
ments obtained therein being transient, it 
has been further described as transitory 
by nature. 

The great souls referred to above are 
no more subjected to rebirth only because 
those devotees, possessed of~ exclusive 
love for God, succeed in realizing Him. 
The rule is that he who is once able to 
realize God, who is an endless ocean of 
all joys and the supreme support and 
asylum of all, and who is also called the 
Supreme Spirit or the Supreme Person, 
is never and under no circumstance dis¬ 
united from Him. That is why the Lord 
cays that after God-Realization one is no 
more subjected to rebirth, 
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The statement that groat souls who have realized God ate never reoorn 
indicates that other souls are subject to rebirth . Therefore, one is naturally tempt¬ 
ed to enquire up to what limit Jtvas are compelled to return even after reaching 
it . In reply to this, the Lord says 

g r g q c q g *r II II 

0 Aijuna; from tiie heavenly realm of Brahma (the 

Creator) downwards; ster: ( all) the worlds; Sprerafifr: (are) liable to appear and 
reappear; 3 but; sMfa 0 son of Kunti; Hnj. Me; reaching; g«nfor re¬ 
birth; -T not; tIsrI there is. 

Arjuna, all the worlds from Brahmaloka (the heavenly realm of the 
Creator, Brahma ) downwards are liable to appear and reappear. But, 0 son 
of Kunti, on attaining Me there is no rebirth. ( For while I am beyond 
Time, regions like Brahmaloka, being conditioned by time, are 
transitory.) (16 ) 

Brahma is the name of the four-faced covers all the divisions of the universe, 
deity who taking his "birth from the lotus higher as well as lower, such as Bhuh, 
in the navel of G-od at the beginning of Bhuvah, Swah, Atala, Vitala and so on, 
creation brings forth the entire universe, which are presided over by so many 
He is known as Prajapati, Hiranyagarbha celestial regents or guardians known as 
and Sutratma as well. It is he who has Lokapalas. 

been referred to as the 'Adhidaiva' in Worlds which are by their very nature 
verse 4 of this chapter. The heavenly liable to disappear with the dissolution 
region where he has his abode and which of the universe and to appear again at 
forms the uppermost limit of this material the beginning of every creation, and the 
universe is known as the ‘Brahmaloka 1 inhabitants of which are subject to rebirth 
or ‘Brahmabhuvana’. The word ‘Lokah* are called ‘PunaravartinaV. 

The statement that all the worlds from Brahmaloka downwards are liable 
to appear and disappear raises the question: What ts it that renders them liable 
to appearance and disappearance ? Anticipating this question the Lord now proceeds 
to establish the transitory nature of all the worlds by stating the duration of 
Brahma’s day and night. ' 

mi 11 \\ 

gpn of Brahma (the Creator); ^ (that) which; (i 8 ) the 

day; as covering a thousand Mahayugas; ^ ( an d so his) 

night; pspiRr* as extending to a thousand Mahayugas; (who) know 



**• 1 1 OHAPTEE vm ei 

(from realization ); & srar: those Yogis; (are) knowers of (the 

reality about) Time. 

Those Yogis who know from realization Brahma’s day as covering a 
thousand Mahayugas, and so his night as extending to another thousand 
Mahayugas, know the reality about Time. (17 ) 


The word ‘Yuga* in this verse stands 
for a ‘celestial Yuga’, which consists of 
one set of the four earthly Yugas, viz., 
Satyayuga, Treta, Dwapara and Kali. 
The measure of time of the celestials is 
reckoned as 360 times longer than the 
measure obtaining on the earth. In other 
words, a day and night of twenty-four 
hours of _ the celestials is equivalent to 
one terrestrial year; one celestial month 
consists of thirty earthly months, and 
three hundred and sixty earthly years 
constitute one celestial year. Twelve 
thousand such celestial years go to form 
& ‘celestial Yuga*. It is also called a 
•Mahayuga’ or 'Chaturyugl’-, which consists 
of 12000x360 or 43,20,000 human years. 
According to the celestial measure, every 
Kaliyuga extends to twelve hundred years, 
every Dwapara consists of two thousand 
four hundred years, each Treta lasts for 
three thousand six hundred years, and 
each Satyayuga runs for four thousand 
eight hundred years. The aggregate of 
these four Yugas comes to 12,000 years. 
This constitutes a celestial Yuga. Thousand 
such celestial Yugas go to make a day 
of Brahma, and the same number of 
Yugas constitute his night. Reckoned in 
human *years the duration of the different 
Yugas is as follows;— 

Kaliyuga—1200x360 or 4,32,000 years 
Dwapara—2400x360 or 8,64,000 years 
( Twice as much as Kaliyuga) 
Treta—3600x360 or 12,96,000 years 
( Three times as much as Kaliyuga ) 
Satyayuga—4800x360 or 17,28,000 years 
(Four times as much as Kaliyuga ) 
Total—12000x360 or 43,20,000 years. 

The above figure represents one 
celestial Yuga. Thousand such celestial 


Yugas or 4,32,00,00,000 human years go to 
make a day of Brahma, and his night 
also is of the same length. The subject 
‘ has been fully dealt with in verses 64 to 
73 of Chapter I of Manusmrti (the Code 
of Manu). The day of Brahma is known 
as a ‘Kalpa* (cycle) or ‘Sarga* (the 
period of creation) and the night as 
‘Pralaya’ or dissolution. Thirty rounds 
of such days and nights taken together make 
one Brahmic month, twelve such months 
make one Brahmic year, and hundred such 
years constitute the span of Brahma’s life. 
By stating the duration of Brahma’s day and 
night the Lord indicates that even 
Brahma’s life and abode are thus finite 
and limited by time; hence they are 
also transient. When such is the case 
with the life and abode of Brahma, there 
is no wonder that the worlds lower than 
the Brahmaloka and the bodies of beings 
inhabiting them should be transient. 

Having come to know the duration 
of Brahma’s day and night, man becomes 
cognizant of the transitory character of 
Brahmaloka as well as of all the worlds 
enclosed within its circle. He then comes 
to realize that when the worlds them¬ 
selves are transitory, the enjoyments 
obtained therein should be much more 
fleeting and perishable. And that which 
is transitory and- perishable can never 
bring lasting happiness. Therefore, it is 
the height of folly to get attached to 
enjoyments of this world and the next 
and strive to obtain them, and to fritter 
away the human existence by indulgisg 
in frivolities. The span of a man’s life 
is very short. Therefore wisdom lies in 
devoting oneself to the remembrance of 
God with a heart full of love, and realiz- 
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in* Him at the earliest moment, wherein truth about Time in the form of^day and 

lies tae fruition of human existence. And nighit, “ aies 

he alone who realizes this knows the valuable time. 

<T/bW thus the length of Brahma’s day and night, the Lord now tells 

tzLz, 

character* 

rtimTff II II 


all; embodied beings (both sentient and insentient); 

vtml at the coming of the cosmic day; WTO* from the Unmanifest ( 
Brahma’s subtle body); surer*! emanate; vmnii (and) at the cosmic 

nightfall; <re z&m®* into that subtle body of Brahma, known as the 
Unmanifest; ^ alone; merge. 


All embodied beings emanate from the Unmanifest ( i. e., Brahma’s 
subtle body) at the coming of the cosmic day; at the cosmic nightfall 
they merge into the same subtle body of Brahma, known as the Unmanifest. ( 18 ) 


The -word ’Vyakti’ Btands lor that 
•which is perceived by the mind and 
senses. All embodied beings can be so 
perceived. Therefore, the word ‘Vyaktayah’ 
qualified by the adjective ‘Sarvah’ denotes 
all embodied beings that are manifest, 
no matter whether they are gods, human 
beings, manes, beasts, birds or any other 
creatures. 

The word ‘Avyakta’ (Unmanifest) 
here refers to the lower Prakrti of God 
in its subtle state, also known as the 
subtle body of Brahma, that is the state 
anterior to the evolution of the five gross 
elements. 

At the commencement of Brahma’s 
day, that is to say, when Brahma emerges 
from the state of deep sleep and enters 
the waking life, there appears a change 
in the subtle state of Prakrti, which 
assumes a gross form, and all embodied 
beings become connected in different wayB 
with that gross form of Prakrti according 
to their respective Karma. This is what 


has been spoken of in this verse as 
the emanation of all embodied beings from 
the Unmanifest. 

At the end of a thousand celestial Yugas, 
when Brahma passes from the awakened 
state to a state of deep sleep, that marks 
the commencement of the cosmic night. 
At that time Prakrti gives up its gross 
form and reverts to the subtle state and 
all embodied beings, being deprived of 
their gross bodies, get embedded into tbe 
subtle Btate of Prakrti. This is what is 
meant by the merging of all embodied 
beings in the subtle body of Brahma, 
known as the Unmanifest. The soul itself, 
being unborn and imperishable, does not 
in reality go through the process of 
emanation and dissolution. Therefore, the 
emanation of beings in this context should 
be construed to mean the crystallization 
of the subtle element of Prakrti, connected 
with the beings rooted in Prakrti, into the 
gross form; and their dissolution should 
be taken to mean the melting of the 
gross forms back into the subtle state, 
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The ‘Unmanifest’ referred to in this 
Terse as the subtle state of Prakrti or 
Matter is essentially the same as the 
Prakrti mentioned in verses 7 and 8 of 
Chapter IX. Only they represent two 
different phases of the same substance, 
In other words, the ‘Unmanifest’ mention¬ 
ed in this verse stands for the ‘Apara’ 
or lower Prakrti which has been shown 


in VII. 4 as eightfold divided. Verses 7 
and 8 of Chapter IX, on the other handi 
speak of Prakrti or Matter in its pri¬ 
mordial and indescribable state prior to 
its division into eight forms. The same 
primordial Prakrti, when it passes from 
the causal to the subtle state, comes to 
be known as the ‘Apara’ or lower Prakrti 
with its eight divisions. 


Even though at the commencement of Brahma's night all beings get dis¬ 
solved into the Unmanifest, they do not attain immunity from rebirth till they succeed 
tn realizing God, and continue to revolve in the whirligig of births and deaths . 
In order to show this , the Lord says 


i 

qra II ^ 11 

0 son of Prtha (Kunti), Arjuna; 3 : ^ tnrat this selfsame; ^frnrn: 
multitude of beings: emanating again and again; under 

compulsion of its nature; trsqruff at the coming of the cosmic night; nsstait 
is dissolved; sfftnm ( and ) at the commencement of the cosmic day; n*rar% 
rises ( again ). 


Arjuna, this multitude of beings, being born again and again, is 
dissolved under compulsion of its nature at the coming of the cosmic 
night, and rises again at the commencement of the cosmic day. ( 19 ) 


The word ‘Bhutagramah’ in this verse 
stands for living beings in general includ¬ 
ing both sentient and insentient creatures. 
The qualifying words ‘Sah\ ‘Eva’ and 
‘Ayarn’ used with reference to the 
same show that the selfsame beings who 
merge in the Unmanifest at the cosmic 
nightfall, and who have been referred to in 
the preceding verse as ‘Sarvah Vyaktayah’, 
rise again at the cosmic dawn. Their 
merging into the Unmanifest neither brings 
them liberation nor does it bring about 
the cessation of their separate ex¬ 
istence. That is why immediately the 
period of the cosmic night ends they all 
manifest themselves, obtaining physical 
bodies suited to their respective qualities 
and Karmas. The Lord says that the 
multitude of beings, both sentient and 


insentient, which thus repeatedly merges 
into the Unmanifest and then emanates 
from it again and again, and which is 
directly visible to us is ever the same; 
it has not newly appeared. 

By using the word ‘Bhutva’ twice in 
the verse, the Lord shows that the 
processes of emanation of beings from 
the Unmanifest and their merging into 
the same have gone on repeatedly from 
time without beginning.Even on the comple¬ 
tion of Brahma’s life of a hundred years 
reckoned according to his measure, when 
the gross body of Brahma too gets dis¬ 
solved into primordial Prakrti, and along 
with him all embodied beings also 
merge into the same, this circuit of 
their appearance and disappearance does 
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no% come to an end. They continue to 
appear and disappear even after that 
(XX. 8), So long as an embodied being 
does not realize God* he will thus continue 
to emanate from Prakrti and merge into 
her again and again. 

The adjective ‘Avasah 5 qualifies 
'Bhutagramah*. He who is subject to 
another, and is not free, is said to be 
*Avasah\ All embodied beings emanating 
from the Unmanifest and again merging 
into the Unmanifest are subject to their 
own individual nature, which is a product 
of their respective traits and Karinas 
existing from time without beginning. 
Being subject to such nature, each being 
is compelled to undergo repeated births 
and deaths. That is why in XIII. 21 the 
Lord says that it is the soul bound by 
Prakrti who enjoys the Gunas born of 
Prakrti in the form of pleasure and pain, 
and that it is his association with Prakrti 
which is responsible for his birth in 
higher and lower species. This makes it 
clear that the soul who reaching beyond 
the realm of Prakrti succeeds in realiz- 
ing God does not take birth again. 


It may be asked here: Who is it 
that ordains with due precision and care 
the repeated birth of all embodied beings 
according to their respective traits and 
Karma; is it k Prakrti, God Himself or 
Brahma (the Creator) P Our answer to 
this question is that there being reference 
to the day and night of Brahma in this 
as well as in the preceding verses, it is to 
be understood that it is Brahma himself 
who brings forth beings again and again 
clothing them with forms appropriate to 
their respective traits and Karmas. At the 
end ; of the final dissolution, when Brahma 
has not yet come into being, the act of crea¬ 
tion is done by God Himself; but after 
the birth of a new Brahma, the function 
of creation is carried on by him alone. 

The process of creation described in 
verses 7 to 10 of Chapter IX and again 
in verses 3 to 4 of Chapter XIV has 
reference to the very first creation after 
the Pinal Dissolution, whereas the process 
described in these verses refers to the 
creation at the commencement of a day 
of Brahma and on the termination of a 
Brahmic night. 


The question now is: Is this Unmanifest, to which all bein'* return at 

tarjr.tr rt rns: 
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Substance, distinct from this, is the one 
spoken of in verse 4 of this chapter as 
.'Adhiyaj&a 1 , in verse 9 as the ‘all-wise 
eternal Being 1 etc., in verse 10 as the 
supreme Divine Person, in verse 22 as 
the ‘Supreme Person 1 , and in IX. 4 as the 
‘Unmanifest aspect 1 of God. By calling 
this latter as ‘higher’ than and ‘different 1 
from the former, the Lord establishes its 
decided superiority to and diversity from 
the former Unmanifest. That is to say, 
though both these substances are ‘unmani- 
fest’, they are not of the same class or 
category. While the former is insentient, 
perishable and objective, this latter 
♦Unmanifest 1 is the sentient, imperishable 
subject. Besides, the latter Unmanifest is 
the Lord, Controller and Supervisor of the 
former, and therefore much superior to, 
and altogether different from the same. 
It has been called ‘eternal 1 inasmuch as 
it has no beginning or end. 


‘All beings 1 in this verse stands for 
the whole multitude of embodied beings, 
both sentient and insentient, who appear 
during Brahma’s day and disappear during 
his night, including their mind, senses, 
bodies, objects of enjoyment and abodes, 
etc. The absorption of these beings, 
divested of their gross and subtle bodies, 
into the primordial Prakrti, or undifferen¬ 
tiated Maya, during the Final Dissolution is 
what has been spoken of here as their 
destruction. Even at that time the supreme 
Divine Purusa or God, who is the 
supervisor of that Prakrti, and has 
been referred to here as the eternal 
Unmanifest, existB in His own glory, 
absorbing within Himself all those 
beings together with Prakrti itself. 
This is what is meant by the statement 
that “this eternal Unmanifest does not 
pensh, even though all beings perish. 11 


Verses 8 and 10 declare realization of the supreme Dimne Purusa as the 
fruit of worship of the Adhiyajha aspect of God; verse 13 similarly pronounces 
attainment of the supreme goal as the reward of worship of -the supreme in¬ 
destructible Absolute; whereas verse 14 holds out God-Realization as the boon 
obtainable from the worship of Bhagavan Sri Krsna or God with form and 
attributes . In order that the above three states of realization may not be mis¬ 
construed as distinct from one another, the Lord while declaring their oneness 
shows that after their realization there is no rebirth . 


H SJFT H TOT WT \\ M II 

the Unmanifest (which); WJT: as the Indestructible; 

has been spoken of; an, that, 7 WTH nf<n* the Supreme Goal; sn§: (they) call; 

( and ) which ( eternal Unmanifest); SM attaining; not; ftr&lr they 
return (to this mortal world ); ^ that (is); wt My; TTHH. supreme; 'm 
Abode or State. 

The same Unmanifest which has been spoken of as the Indestructible 
is.also called the supreme Goal; that again is My supreme Abode, attain¬ 
ing which they return not to this mortal world. (21) 

The -words 'Unmanifest'. and 'Indes- same ‘Adhiyajna’ who has been referred 
tructible’, in this verse, stand for the to as the 'eternal Unmanifest’ in the 
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preceding verse, and as the ‘supreme 
Divine Purusa* in verse 10 of this chapter. 

The words ‘supreme Goal* denote the 
state of liberation or final beatitude, which 
is the highest object worth attaining, the 
attainment of which leaves nothing to 
be attained, and which brings the total 
cessation of all forms of suffering as soon 
as it is attained. Therefore, ‘supreme Goal 1 
stands here for the absolute formless 
Divinity, the embodiment of Truth, Know¬ 
ledge and Bliss, who is spoken of as the 
’supreme Indestructible*. ( cf. VIII. 13 ). 

The eternal Abode of God, being all 
truth, all knowledge and all bliss, and 
also divine and sentient in character, is 

Showing thus the identity of the 
and the supreme Abode, the Lord 
that eternal unmanifest supreme 


in reality identical with God. Therefore, 
the ‘supreme Abode’ mentioned in this 
verse stands for the Lord’s eternal Abode, 
His very being and His divine state. 
That is to say, there is no difference in 
reality between the attainment of the 
eternal Abode of God, of the divine state 
and of God Himself. Similarly, there is 
no real difference between the attainment 
of the indestructible Unmanifest, of the 
snpreme Goal and of God. Diversity of fruit 
exists only in the eyes of the practicants 
following different courses of discipline. 
It is therefore that the fruit has been 
called by different names. There being 
no essential difference between the various 
fruits, they have been shown as identical 
in the present verse. 

supreme Goal 
means of attaining 


eternal Unmanifest with the 
now proceeds to tell us the 
Purus a. 


3^ { ^ to toi a raKfiH wi- qj | 

craq; || ^ || 

/ ar, T\ ? 8 ° n ■ Klmti )’ At i UM; ™ "W* raiding in whom, 

all) bangs,*, (*»d) b, whom, m a „ ^ 

pervaded, w. that; to S to (eternal unmanifest) supreme Pumsa- . J ‘7 
— - ( only ) trough elusive Devotion,' ’j (“) ^ ‘ ’ 

Aijuna, that eternal umnanifest supreme Purusa in wU™ ail u • 

( 22 ) 

Water and eart * are all 
pe^aded by ether, even so the entire 
creation is pervaded by God. This very 
idea has been elaborated in verses 4 l 
and 6 of Chapter IX. 868 4 * 5 

The ’supreme PtI^laa , nianWA a . 

Adhiyajna aspect of God. The formless 
God with attributes,, whose worshin h a « 

been discussed in verses 8, 9 and iO of 
this chapter an/i xu of 

napter, and the eternal Unmanifest 


Just as the four elements of air, fire, 
• water and earth are part-and parcel of 
ether, which is their sole cause and 
substratum, even so the entire creation 
consisting of sentient and insentient beings 
J 8 and parcel of God, has emanated 

ThS i!°!w ° n G ° d alone does ^ r est. 
teat In J 18 meaUt the statement 

J5L , -p gS re8ide in the ^eme 

Purn?a. Similarly, the statement that *ali 
this is pervaded by the snpreme Purusa’ 
shouid be understood to mean that just 
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referred to in verse 20 are just the Bame 
as this ‘Adhiyajna’. It is in this aspect 
of God that all beings are said to reside, 
and it is by Him alone that all beings 
are spoken of as pervaded. 

Although the worship of this unmani¬ 
fest Purusa has already been discussed in 
verses 8 to 10 above»it will be Been that there 
is some difference between the subject 
matter of those verses and that of 
the present verse. Whereas the above 
verses merely deal with the practice 
attained by Yogis at the hour of death 
with its reward, the present verse speaks 
of exclusive devotion which can be prac¬ 
tised at all times by all kinds of people, 
and of the realization of God through 
such practice. It is in order to deal with 


this latter aspect of devotion that the 
subject of that worship has been taken 
up again for discussion in the present 
verse. 

Exclusive devotion consists in sur¬ 
rendering everything to the almighty God, 
who sustains all and is the inner witness 
of all, remaining supremely contented at 
all times with His dispensation, and 
constantly thinking of Him with undivided 
love in every way. Realizing the virtues, 
nature and essence of God through such 
exclusive Devotion, the practicant gets 
absorbed in the object of his worship 
and speedily attains the object of his 
existence by directly perceiving Him. 
This is what is meant by realizing God 
through exclusive devotion. 


In the course of Bis answer to the seventh question of Arjuna, the Lord 
clearly explained how man realizes God at the iast moment of his life . Incidentally 
He also mentioned that without God-Realization there is no escape for the Jiva 
from the round of births and deaths even though he may ascend even up to 
Brahmaloka. But with regard to those who reach the state from which there is no 
return, the Lord did not mention in that connection as to how and by which path 
they go. Even so with regard to those who pass on to a state from which they 
have to return } the route by which they travel was not mentioned . The Lord, 
therefore, now introduces the two paths in the next verse . 

rn shr I 

spuctt a ^rfrr n \\ \\ 


3 and; 0 best of Bharatas, Arjuna; m at which'time; Jrarar: 

having departed (from this world ); the Yogis; the state of 

non-return; =* and; the state from which they have to return; <pr 

alone; ’ttfo attain; 5R $13*3; that time, i. e., the two respective paths; 

I shall describe. 

Ajjuna, I shall now tell you the time (path ) departing when Yogis 
do not return, and also the time ( path ) departing when they do return. ( 23 ) 

The -word, ‘Kala’ (time) here stands respective limits. That whioh has been 
for the path on -whioh the deities presid- spoken of as ‘Kala’ in this verse has 
ing over the different periods of time been referred to as the ‘bright’ and the 
exercise their authority within their ‘dark’ paths in the twenty-sixth, and as 
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the two Srtis (paths) in verse 27. Besides, 
the words ‘Agnih’, *Jyotih* and ‘Dhumah’ 
too do not represent divisions of time. 
Therefore* it will not be correct to inter¬ 
pret the word ‘Tatra’* appearing in verses 
24 and 25, as referring to ‘time’ and it 
is quite in order to construe ‘Kala’ in 
the sense of a path falling within the 
jurisdiction of the deities presiding over the 
different periods of time. 

Here it may be asked: When such 
is the case, why do people consider it 
auspicious for the deceased if one dies 
during the bright fortnight and when the 
sun takes a northerly course P Our answer 
to this question is that in a sense 
the popular belief referred to above is 
also correct; for death during those 
periods brings the soul immediately in 
contact with the deities presiding over 
them. Therefore, a soul departing from 
this world during those periods reaches 
his destination easily and quickly. But 
this should not lead one to conclude that 
an individual departing at night, or dur¬ 
ing the dark fortnight, or when the sun 
takes a southerly course, does not proceed 
along the bright path or Archirmarga as 
it is called in the Upanisads. In this 
connection it should be understood that a 
departing soul will take that very path 
by which he is to travel, irrespective of 
the time of death. Of course, it is true 
that if a soul qualified to traverse the 
bright path dies during the night, his 
contact with the deity presiding over the 
day-time will be established only at 
daybreak, and meanwhile he will remain 
in the charge of the resplendent fire-god. 
Even so, if he dies during the dark 


fortnight, his contact with the deity 
presiding over the bright fortnight will 
be established ,only when the bright 
fortnight commences, and till then he 
will remain in. the charge of the deity- 
presiding over the day-time. In the same 
way, if he departs during the southerly 
course of the sun, his contact with the 
deity presiding over the northerly course 
will be established when the sun actually 
takes a northerly direction, and in the 
meantime he will remain in the charge 
of the deity presiding over the bright 
fortnight. Mutath-mutandis the same rule 
applies in the case of those who are 
qualified to travel by the southern path. 

The use of the word'Yoginah’ (Yogis) 
in this verse shows that it does not 
speak of the transmigration of ordinary 
mortals who migrate from one species to 
another in this very world or proceed to 
hell. The description, contained in this 
as well as in the following verses, of 
the ‘bright’ and the ‘dark’ paths is a 
description of the migration of only 
superior types of men who are devoted 
to worship of God, or to such noble 
pursuits as the performance of sacrifices, 
charity and austerity etc. 

The prefix‘Pra’before ‘yatah’ is intended 
to indicate the departure of souls proceed¬ 
ing to the higher worlds. By using the 
word ‘Yaksyami’ the Lord undertakes to 
reveal to Arjuna the difference between 
the two paths, one leading to the regions 
from which one has to return and the 
other leading to a state of non-return, the 
names by which the two paths are known, 
and the deities who preside over them. 


Of the two paths which the*foregoing verse undertook to describe tkr TnrJ 

m tnXUi ‘ “ *“* ° ftt ‘ * isi r^rl 

mm \ 

*** ar$rfa^ swr; u ^ n 

5^: tffa: the fire-god, who is all-effulgence- sir- j . • 

"" w * tie deity presiding „ ra the bright fortmgh,^^ 
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the deity presiding oyer the six months of the northward course of the sun; 
W by that path ( which is presided over by all the aforesaid deities); TOf! 
departed; srirf^: «Rr: the Yogis who have known Brahma; sir God; 

reach.. 

( Of the two paths) the one is that in which are stationed the all- 
effulgent fire-god and the deities presiding over daylight, the bright fortnight, 
and the six months of the northward course of the sun respectively; pro¬ 
ceeding along it after death Yogis, who have known Brahma, being successively 
led by the above gods, finally reach Brahma. ( 24 ) 


The word ‘Jyotih 1 (effulgence) is a 
qualification of ‘Agnih’, which stands for 
the god of fire. The Upanisads speak of 
this god by the name of ‘Archih 5 , which 
iB a synonym of ‘Jyotih’. The god of fire 
is all effulgence of an ethereal character; 
his jurisdjfetion extends over the whole 
terrestrial globe including the ocean, and 
his function is to bring the soul qualified 
to travel by the path following the 
northerly course of the sun in contact 
with the deity presiding over daylight. 
If such a soul dieB during the hours of 
the night, this god keeps him in his 
charge overnight and hands him over 
after sunrise to the deity presiding over 
daylight. And if such a worshipper dies 
during the day, he immediately hands 
over the departing soul to the god of 
daylight. 

The word ‘Ahah* stands for the deity 
presiding over daylight, whose form is 
much brighter than that of the fire-god. 
He has jurisdiction over the entire range 
of what is known as the Bhuloka includ¬ 
ing the atmospheric region, and his func¬ 
tion is to establish contact between the 
soul who travels by the path following 
the northerly course of the sun and the 
deity presiding over the bright fortnight. 
That is to say, if a prkcticant dies during 
the dark fortnight, he has to remain 
under the care of the god of daylight till 
the arrival of the bright fortnight, when 
he is handed, over to the deity presiding 
over the same. And if* he dies during 


the bright fortnight, the god of daylight 
immediately takes the practicant to the 
furthest limit of his own jurisdiction and 
hands him over to the deity presiding 
over the bright fortnight. 

The word ‘Suklah 5 stands for the 
deity presiding over the bright fortnight. 
His form is even more resplendent than 
that of the god of daylight. His jurisdic¬ 
tion extends even beyond the sphere of 
the earth, and covers the entire region- 
lying between the earth and heaven, in 
which the sun shines for a whole human 
fortnight and nights are also of the same 
length. His function is to take the 
practicant travelling by the path which 
follows the northerly course of the sun 
to the very limit of his jurisdiction and 
hand him over to the deity presiding 
over the northerly course of the sun. If 
a practicant dies during the southerly 
course of the sun, this deity too, like 
the other deities mentioned above, takes 
care of the former till the sun turns 
towards the north; and if a soul departs 
during the northerly course, he immedi¬ 
ately hands over the latter to the deity 
presiding over the northerly course of 
the sun. 

The six months of the year, when 
the sun moves in a northerly direction, are 
called ‘Uttarayana’ or the northward 
course of the sun. The words 1 Sanmasah 
Uttarayanam’ in the verse refer to the 
deity presiding over this northward course 
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of the sun. His form is even more resplen¬ 
dent than that of the deity of the bright 
fortnight. His jurisdiction extends even 
beyond the intermediate region to those 
heavenly regions where the sun shines 
for as many as six months of the human 
calendar, and the nights too are of the 
same length. His function is to take the 
departing soul who travels by the path 
following the northerly course of the sun 
to the furthest limit of his jurisdiction 
and hand him over to the deity presiding 
over the year, as described in the Upanisads 
( vide Chhand . Up. TV. xv. 5; V. x. 1, 2; 
Br,> Up. VI. ii. 15). The god of the year 
then takes the soul to the abode of the 
sun-god, from where the latter takes 
him to the moon-god and the moon-god 
to the god of lightning in the latter’s 
abode. Attendants of the supreme Lord 
then arrive there from His abode and 
take the practicant to that region, 
where at last he is brought face to face 
with God. It should be remembered here 
that the word ‘Chandra’ ( moon ) figuring 
in this description does not refer to the 
planet which moves round the earth, or 
to the deity presiding over the same. 

The word ‘Brabmavidah’ in this context 
stands for worshippers who have obtained, 
through the scriptures and the teachings 


of preceptors, indirect knowledge of the 
truth about Brahma without attributes, 
or of the virtues, glory, reality and essence 
of God with attributes, as well as for 
the Karmayogl devoted to disinterested 
action. It does not refer to the illumined 
saints who have already realized God; for 
in the case of these latter migration after 
death from one place to another does not 
stand to reason. The 6ruti also says: 
“His life-breath does not leave the body” 

(Hr. up ,); “It gets dissolved in the body 
itself” ( Ibid.* III. ii. 11); “Becoming 
Brahma Itself, he realizes Brahma.” (IY. 
iv. 6 ).* The devotee who has realized God 
with attributes may either ascend to the 
supreme Abode of God along the path 
described above or may lose his identity in 
the very beingof Godaccordingto his choice. 

The word ‘Brahma* here stands for 
God with attributes. Reaching Brahma 
means direct vision of God obtained after 
reaching the Lord’s eternal indestructible 
Abode, which is variously known as 
Satyaloka or the supreme Abode, as Saketa- 
loka, Goloka, or Vaikunthaloka, and even 
as Brahmaloka. The reader should, how¬ 
ever, note that this Brahmaloka is not 
the same as mentioned in verse 16 of 
this chapter and characterized as subject 
to appearance and disappearance. 


Discnhhg thus the Path travelling by which one does not return the Lord 

** ° ! l '“ ** * truant returns U ZZoZZrU. 




the deity presiding over smote; *rfir: the goddess 
t e “‘glMime; Mr even so, the deity presiding over the dark fort •'IT 
7* Presiding over L \fc ^ of If T 5 ! 

pwforaa actions with an interested motive, JLr rtfr , , 

- attaining, ft* returns (to thlsZ^ ££f * ** 
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The other path is that wherein are stationed the gods presiding over 
smoke, night, the dark fortnight, and the six months of the southward 
course of the sun; the Yogi (devoted to action with an interested motive ) 
taking to this path after death is led by the above gods, one after another, 
and attaining the lustre of the moon (and enjoying the fruit of his 
meritorious deeds in heaven ) returns to this mortal world. ( 25 ) 


The word ‘Dhumah’ in this verse 
stands for the deity presiding over Bmoke, 
which is a symbol of darkness, The 
form of this deity is all darkness. Like 
the fire-god, he has his jurisdiction over 
the entire globe including the ocean. His 
function is to take practicants travelling 
by the path following the southward 
course of the sun to the goddess presid¬ 
ing . over night. When a practicant of 
this class passes away during the day¬ 
time, he is taken care of by this deity 
during the day and at the commencement 
of the night handed over to the goddess 
of night. 

The word ‘Ratrih’ should be similarly 
understood to mean the deity presiding 
over night. The form of this deity also 
is all darkness. Like the god of daylight, 
he has juriediction over the entire range 
of this planet including the atmospheric 
region. Of course, it should be borne in 
mind in this connection that the god of day¬ 
light exercises his authority over that part 
of the globe alone where there is daylight 
during a particular part of the day, while 
the goddess of night holds her sway over 
the other part where there is night. In 
this way the sphere of authority of these 
deities shifts according to the rotation of 
the earth round the sun in course of a 
day. The function of the goddess of night 
is to take the practicant departing by 
the path following the southward course 
of the sun beyond her jurisdiction to the 
intermediate region lying between the 
earth and heaven and hand him over to 
the deity presiding over the dark fort¬ 
night. If the practicant dies during the 
bright fortnight, he is kept by this deity 
in her own charge till the arrival of the 


dark fortnight; and if he dies during the 
dark fortnight, he is immediately commit¬ 
ted to the charge of the deity presiding 
over the same. ' 

The word ‘Krsnah’ stands for the 
deity presiding over the dark fortnight. 
His form too is all darkness. His 
jurisdiction extends over the intermediate 
region lying between the earth and 
heaven, where the sun shines for a whole 
terrestrial fortnight, and nights too are 
of the same duration. His authority is, 
however, equally ^shared by the deity 
presiding over the bright fortnight, who 
holds his sway in that part of the inter¬ 
mediate region where the moon shines 
during a particular period of the month; 
whereas this deity exercises his authority 
over the other part where there is no 
moonlight during that part of the month. 
In this way the sphere of authority of 
these two deities as well shifts according 
to the revolution of the moon round our 
planet in course of a month. His function 
is to hand over the practicant departing 
by the path following the southward 
course of the sun to the deity presiding 
oyer this course. When a practicant of 
this class departs during the northward 
course of the sun, he is taken care of by 
this deity till the sun returns to the 
southward course; and if he dies during 
the southward course, he is immediately 
handed over to the deity presiding over 
the same. v ” 

The six months of the year, when the 
sun takes the southward course, are 
known as the ‘paksinayana’, In the pre¬ 
sent context, however, the word stands 
for the deity who presides over this 
southward course. The form of this ddity 
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too is all darkness. The jurisdiction of 'who travel by this path, the use of the 
this deity extends over the celestial term ‘Yogi’ is quite appropriate in this case. 
ViAvnnr* th<=> in+.ormArliaf.A rpcrtrrn. Bv nsin? the word •Yog’T’ in this oonte’rt 


worlds beyond the intermediate region, 
where the sun shines for a period 


By using the word *Yogr in this context 
the Lord further indicates that this path 


M v* v VMAMW v W.VJ. w U v v ^/UIVJU 

equivalent to siz earthly months, and is not for men of a Tamasic disposition 
nights also are of the same length. His given to sinfnl pursuits, but for those 
authority over these -worlds is, however, who are entitled to the higher worlds 
equally shared by the deity presiding by virtue of their devotion to duties 


over the northern course of the sun, who 
holds his sway over those parts of the 
heavenly worlds where the sun shines 


enjoined by the scriptures (II. 42,43,44 
and IX. 20,21 etc.). 

The deity presiding over the moon- 


_ VAtsj.cjr jJJ.CDj.1a.lJa5 VV Cl VJULO JXiUUU- 

unng a particular part of the year; wor i d possesses a form whose lustre is 
whereas the god of the southward course re f re8M ngly cool. The word ‘Jyotih’ 
exercises his authority over the other iere signifles an efful t form re8embl _ 
parts where darkness prevails during that ing that of the moon . god and he who 
particular period^ The sphere of authority attainB such a form ifl 8aid tQ have 
of these two deities, therefore, shifts attained the lugtre of the moon TMg 
according to the revolution of the earth me ans that the practicant who ascends 

TlATl Mrt f h A 4 V. A A. A _ PTl V _ 


round the sun in course of a year. The 
function of this deity is to take the 
practicant proceeding to the heavenly 


to the moon-world is endowed with a 
celestial form possessing a cool lustre 
and enjoys heavenly pleasures as a reward 


- “ jjcCTvcmj jw/ioeuDuxeB as cu reward 

regions by the path following the south- f or his meritorious deeds. On the expiry, 
ward course o the sun beyond the limit however, of the time-limit allotted for 
of his jurisdiction, and hand him over to his residence there he has to return to 
the deity presiding over the world of the this mortal world. This he is compelled 

Man PR a. ft /^aChri -i V. +.1-TT_■ _ “ at»va 


Manes as described in the Upanisads. 
This latter deity hands him over to the 


to do when the stock of merits responsible 
for his residence there as well as for the 


j ... — j-otjjaouuc uuere cud well as tor tup 


last deity takes him to the moon-world 
( Chhun. (.’/■. T. x. 4), The moon-world here 
implies all the worlds up to Brahmaloka, 
which are subject to appearance and 
disappearance. The reader should, how¬ 
ever, note that the world of the Manes, 


exhausted through enjoyment. In course 
of his return journey to this terrestrial 
plane he assumes various shapes and 
forms. Bor instance he descends from 
the moon-world to ether. Lower 
down he assumes the form of air, 


or Pitrloka. as referred to in the Upanisad Za f0rm ° f air > 

i„ oot that Pitrloka which i, . ”a« a » “ ‘'“"to-ed into smoke. 

»i S h« ..so ate oi ,e"le'tS‘ ST 5 i^l^^ 

Men who perform meritorious deeds 318 tb ® seed8 of *<>odgrains 

for obtaining the heaven-world etc also T* Whea + ! i ’ barley ’ rice - sesamum, beans 
exercise control over their senses Prom T" °l “ herbs and plailts - Through 
this point of view, it is quite, in order ™ T grad ^ ally eaters the semen of a 
to call them Yogis. Besides, a man fallen his nnvT 111 * and iQ tbe P roceBS of 

from Yoga also ascends to heaven w £ Z, ^ * female ^ W 

this path and returns to this mortal plan! Be * e »-*™ P B into the-'latter-s 

after residing there for some time Since sn# ?' tblS Way he is r< *boiu into a 
ie t0 ° bel<,DgB t0 the ^ss Of persons 

' IM*, A, tf, tm fatu ^ fdlm tu mrthwi ^ ^ 
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courses respectively of the sun, the Lord now proceeds to declare them as eternal 
and thus winds up the topic. 

*r?ft 5PT?r: I 

qm w w rim wws smh 5 ^ri 11 11 

fg because; sma: of the world; these two; bright and dark 

( otherwise known as Devayana or the path of gods and Pitryana or the path of 
Manes); *!<fr paths; OTRt (as) eternal; are considered; (proceeding) 
by one of them; the supreme state from which there is no return; 

qua one reaches; (and proceeding) by the other; g?: one comes 

back (to this mortal world), u e„ becomes subject to birth and, death 
once more. 

For these two paths of the world, the bright and the dark, are 

considered to be eternal. Proceeding by one of them, one reaches the 

supreme state from which there is no return; and proceeding by the other, 

• one returns to the mortal world, l becomes subject to birth and death 

once more. ( 26 ) 


The ■word ‘Jagatah’ in this verse 
stands for the totality of living beings, 
both sentient and insentient, who live 
and move in the various regions of the 
universe, upper as well as lower; for 
all • classes of beings can proceed by 
either of these two paths on obtaining 
the necessary qualification. Some time or 
other in course of his peregrination through 
the eight million odd species of life, God 
vouchsafes to every Jlva a golden oppor¬ 
tunity to attain the celestial regions or 
enter His own supreme Abode by endow¬ 
ing him with a human body. If he 
makes the best use of his life on that 
occasion, he can certainly reach the 
destined goal by traversing any of these 
two paths. In this way both these paths 
have indirect relation with every living 
being. These two paths have existed for 
all beings from time without beginning, 
and will ever exist for them. It is for 
this reason that they have been called 
‘eternal’. Even though during the Einal 
Dissolution, when all the worlds merge 


in God, these two paths and the deities 
presiding over them also disappear in 
God, nevertheless they are created again, 
as of old, when there is a new creation. 
Therefore, there can be no objection to 
their being called eternal. 

The path which leads to the supreme 
Abode of God is full of light and heavenly 
in character. The deities too presiding over 
this path are all effulgent, and the 
heart of those who travel by this path 
is also ever illumined by the light of 
wisdom. It is for these reasons'that this 
path has been termed as the ‘bright’ 
path. On the other hand, the path which 
leads to the celestial regions including the 
Brahmaloka, or the abode of Brahma, is 
dark when compared with the ‘bright’ 
path; the deities too presiding over it 
are constituted of darkness; and those 
who depart by this path also remain 
deluded by ignorance; Hence this second 
path has been styled as ‘dark’. 

The word ‘Anavrttim’ in this verse 


10 Gr. T.-II. 
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stands for the supreme Abode of God. attain- By using the expression 

ing whioh the practicant does not return to Avartate’, the Lord indicates that all the 
this mortal plane. Inverse 24 it was stat- worlds attained through the ‘dark pa 
,ed that the Yogis departing by the ‘bright’ are subject to appearance and dis- 

path finally reach Brahma or God. The word appearance. The intention is to show 

‘Anavrttim’ has been used in this verse just that the worlds which are reached through 
in order to make it clear that on attaining the ‘dark’ path are all perishable. Hence 
Brahma or God one does not take birth he who' departs along this path has to 
again; hence He is also termed as ‘Anavrtti’. return to the mortal plane. 

Now, while praising the Yogi who possesses knowledge of these two paths, 
the Lord exhorts Arjuna to become a Yogi. 

t$?fr TN sTR^ §t9fd I 

a g r rereg ii w ii 

qpf 0 son of Kunti; ^ these two; 3# paths; knowing; *PR 

any; Yogi; * not; pna gets deluded; ?RTR therefore; 0 Aijuna; 
at all times; ^ be steadfast in Yoga. 

Knowing thus the secret of these two paths, 0 son of Kunti, no 

Yogi gets deluded. Therefore, Arjuna, at all times be steadfast in Yoga in 
the form of equanimity ( i. e., strive constantly for My realization ). ( 27 ) 

The word ‘Srtl’, together with the means to God-Eealization, such as Karma- 
demonstrative adjective ‘Ete\ stands for yoga or the Yoga of Action, Dhyanayoga 
the two paths described in the preceding or the Yoga of Meditation, Bhaktiyoga 
verses. The virtuous sotl who either or the Yoga of Devotion, and Jnanayoga 
performs religious acts or worships gods or the Yoga of Knowledge, are tb be 
with an interested motive leaves thiS ( known as Yogis. Among such Yogis who- 
world by the ‘dark’ path and attains the ever succeeds in realizing the truth about 
heaven-world according to the relative the two paths referred to above does not 
worth of his Karma, returning to earth get deluded. This is what is indicated 
when the stock of his merits gets ex- by the use of the word ‘Kaschana’ in 
hausted (IX. 20,21). Even so the Karma- this verse. Even though pursuing any of 
yogi, devoted to disinterested action or the aforementioned Yogas he who does 
worship, and the Jnanayogl, who renounces not know the secret of these two paths 
the sense of doership, both depart by bas a natural tendency to get attached 
the bright path and reach the supreme to the enjoyments of this world or 
Abode of God, whence they have no the next, and fall from Yoga. This 
more to return. Realizing this truth full is what is meant by his being deluded, 
well and with perfect faith is what is On the other hand, he who knows 
meant by knowing the secret of these the secret of these two paths does not 
two paths. get attached to any form of enjoyment, 

realizing as he does that enjoyments 
obtained in any of the worlds up to 
All praoticants who follow any of the Brahmaloka are perishable and trivial, 
paths recommended in the 6astras as a and remains constantly engaged in practices 
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leading to God-Realization. This is what Arjuna; for it was this form of practice 
is meant by his not getting deluded. that Arjuna was eminently qualified for. 

The importance of Yoga as a The .exhortation referred to above is 
discipline for God-Realization is so intended to emphasize the fact that the 
great that the Yogi who is established span of life allotted to a human being 
in such a Yoga fully realizes the truth is extremely short, and one may be over- 
about these two paths, so that he no taken by death at any moment. If, there- 
longer falls into the delusion of getting ' fore, a man does not strive to devote 
attached to any form of enjoyment. It is every moment of his life to a spiritual 
therefore that the Lord asks Arjuna to discipline, his Sadhana will suffer from 
devote himself with reverence to the occasional breaks. And if death overtakes 
constant practice of Karmayoga with him during any such break he will be 
special emphasis on devotion, for the compelled to take birth again as one 
pleasure of the Lord Himself. This is fallen from Yoga. Therefore, it is incum- 
the force of the use of the word ‘Tasmat’ bent on every human being to remain 
in this verse. Verse 7 of this chapter constantly -engaged in practices leading to 
also contained a similar exhortation for God-Realization. 

In this way the Lord exhorted Arjuna to be steadfast in Yoga , He now 
concludes the chapter by glorifying the man who is established in Yoga, and 
pointing out the fruit of applying himself to spiritual practice in accordance with 
the spirit of the profound truth revealed in the chapter . 

^3 era*! Is #3 irfTOi 

siwfa 'K WigqfcT STTSm II II 

the Yogi; this ( profound truth ); realizing; to ( a 

study of) the Vedas; ^ as well as; to (the performance of) sacrifices; 

to (the practice of ) austerities; ( and ) to the practice of charities; 

^ which; fTPH the reward; has .been ascribed (in the scriptures); 

that; all; doubtless; transcends; ^ and; beginni^gless; 

supreme; BITCH, state; attains. - 

* 

The Yogi, realizing this profound truth, doubtless transcends all the 
rewards, ascribed in the scriptures, to the study of the Vedas, as well as 
to the performance of sacrifices, austerities and charities, and attains the 
beginningless supreme state. ( 28 ) 

The word ‘Yogi* here stands for the And realization of this profound truth 
praoticant who constantly applies himself, consists in thoroughly grasping the meaning 
with reverence and devotion, ; to any one of whatever has been taught in this 
of the practices that have been recommend- chapter, viz., the worship of both the 
ed in the scriptures as a means to God- qualified and absolute aspects of God, aB 
Realization. Td^m* covers the entire body well as of God with form and without 
of teachings contained in this chapter, form, the virtues, glory and greatness of 
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God. practices leading to God-Realization, 
the worlds from which man has to return 
and the state of being which byings cessa¬ 
tion of rebirth and so on. 

*• ■ 

The word 'Vedas’ covers alj. the four 
Vedas together with the branohes of 
learning that are considered as auxiliary 
to them, as well as all other scriptures 
agreeing with the Vedas. 'Sacrifice’ means 
all kinds of ritual acts enjoined by the 
scriptures, such as worship, offering of 
oblations into the sacred fire, and so on. 
Similarly 'austerities’ means all forms of 
askesis recognized by the iSastras, such 
as the observance of religious vows, keep¬ 
ing fasts, practice of sense-control, per¬ 
formance of one’s own obligatory duties 
and so on. Even so ‘Charities’ include 
all kinds of gifts sanctioned by the £$astras, 
such as the gift of food, the gift of learning, 
the gift of land etc., and all philanthropic 
acts. The word ‘Punya’ forming part of 
the compound word 'Punyaphalam' stands 
for the store of religious merit that accrues 
from a study of the Vedas and the per¬ 
formance of sacrifices, charities, austerities, 
and other religious acts, carried on with 
reverence and devotion and with an 


interested motive; and the attainment of 
the various'celestial worlds up toBrahma- 
loka and of the enjoyments obtained 
there is the fruit of such merit promised 
in the Vedas and other scriptures. Knowing 
all these worlds, as well as the enjoy¬ 
ments obtained in them, as transient and 
momentary, when one ceases to have any 
attraction for them, and cultivating 
complete indifference towards them actual¬ 
ly leaves them far behind, one is said to 
have transcended all the rewards promised 
in the scriptures. 

The word ‘Sthanam’ in this verse, 
together with the adjectives ‘Param’ and 
‘Adyam’ qualifying it, stands.f or that which 
has been spoken of in this very chapter 
as the supreme Abode of God, whence 
one does not return to the whirligig of 
births and deaths, and which is at the 
beginning of all, beyond all and superior 
to all. To realize it, and then enter it 
is what is meant by attaining it. Attain¬ 
ment of the supreme Goal, the supreme 
State or the Divine State, and Realization 
of the Divine Purusa are only other 
names for it. 


& rnfom 

H 4 ii 

* Thus, in the Upanisad sung by the Lori, the science of Brahma, 
the scripture of Yoga, the Dialogue between Sri Krsna 
and Arjuna, ends the eighth chapter entitled 
“The Yoga of the Indestruc¬ 
tible Brahma’'. ' 




Chapter IX 

/ knowledge imparted by the Lord in this chapter has been called by 

Title of the Him the sovereign "science and the sovereign secret. Therefore, this 

chapter chapter has been given the title of "Yoga of the sovereign 

science and the sovereign secret”. 

In verses 1 and 2 of this chapter, the Lord undertakes to impart to 
Arjuna once more the knowledge of both the absolute and embodied aspects of 
Divinity, and sings the glory of that Knowledge. Verse 3 declares 
Summary Of that peop i e having no faith in this knowledge revolve in the 
chapter whirligig of births and deaths. In verses 4 to 6 the Lord describes, 
at the outset, the all-pervasive and detached character of His un¬ 
manifest aspect, and indicating His divine power of Yoga declares in the end 
that all beings abide in Him even as air abides in ether. Thereafter, verses 7 
, to 10 tell us how at the time of Final Dissolution all beings enter God’s 
Prakrti, how at the beginning of creation they are again brought forth by Prakrti 
under His supervision, and how while engaged in such acts of creation and 
dissolution God ever remains unattached to them. Denouncing 'in verses 11 and 
12 those who being unacquainted with God’s supreme glory despise Him, the 
Lord tells us in verses 13 and 14 the way in which those great souls who are 
acquainted with His glory adore Him. Verse 15 speaks of the Jnanayogi, who 
worships God through his offering of Knowledge as one with him, as well as of 
those who worship Him in various ways in diverse celestial forms, such as the 
moon-god, the sun-god, Indra (the lord of paradise) and the god of fire etc., 
knowing them as distinct from themselves as well as from God. Describing His 
identity along with His virtues, glory and various manifestations in verses 16 to 
19 the Lord tells us that the whole of this universe, both - in its manifest and 
unmanifest form, is His own manifestation. Verses 20 and 21 declare that those 
who perform sacrifices and other religious acts for obtaining the enjoyments of 
heaven ascend to heaven only to return to this world when their allotted, span 
is over. Verse 22 embodies the Lord’s vow of personally supplying the needs 
and safeguarding the interests of devotees who constantly remember Him in a 
disinterested spirit. In verses 23 to 25 the Lord declares that even those who 
worship other deities indirectly worship Him, though with a mistaken approach^ 
and "that such devotees do not know Him in reality, the result being- that 
whereas worshippers of the other gods go to those gods, His own worshippers 
attain Him. Showing devotion to be comparatively easy of practice in verse 26, 
Arjuna is exhorted in the twenty-seventh to offer all his acts to God; while 
verse 28 declares God-Realization to be the fruit of such offering. Declaring in. 
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verse 29 that He is equally present in all beings, the Lord glorifies in -the 
thirtieth and the thirtyfirst the adoration practised by him who is exclusively 
devoted to Him. In verse 32 the Lord tells us that surrender to Him ensures 
attainment of the supreme goal to women, Vaisyas (members of the agriculturist 
and mercantile classes), Sudras (those belonging to the artisan and labouring 
classes) and even to those of sinful birth. In verses 33 and 34 the Lord praises 
the pious Brahmans and devout royal sages, declares the human body to be 
mortal and exhorting Arjuna to surrender himself to Him, discusses the true 
character of surrender with all its limbs. 

At the beginning of Chapter VII, the Lord undertook to impart to Arjuna 
the knowledge of Nirguna Brahma along with the knowledge of manifest Divinity. 

Discussing that subject accordingly, He finally spoke of realizing God 
L> "* o/ together with what He called Brahma, Adhyatma, Karma, Adhibkuta, 
Damr»e Adkidaiva and Adhiyajha, and also of fixing one's thought on God 
at the hour of death. Thereupon, in Chapter VIII, Arjuna addressed 
seven questions to the Lord m order to seek enlightenment on the above terms, as 
well as on the subject of worshipping God at the last hour. The Lord briefly 
answered six of these questions in verses 3 and 4 of that chapter, while all the 
remaining verses were taken up in answering the seventh. Thus the discussion of 
Jhana or the Knowledge of Nirguna Brahma along with Vijhana or the Knowledge 
of manifest Divinity, started in Chapter VII, having not been completed, the Lord 
takes up the subject again in Chapter IX for a clearer exposition. And in order 
to establish the link of this discourse with the subject discussed in Chapter VII, 
He undertakes in the very first verse to unfold the Knowledge of Nirguna Brahma 
along with the Knowledge of manifest Divinity once more. 


i 

m raurroffcr if * u 

-_"*** to you who are uncarping, ggn this, most secret; 

along with the knowledge of manifest Divinity, snathe Knowledge 
of Nirguna Brahma, 3 once more, ampnftt shall discuss at length, V3 which* 
STOT knowing, ngtmt .from the evil of worldly existence, 
shall be free. J 


Sri Bhagavan said: To you, who are devoid of the carping spirit, 
I shall now unfold the most secret knowledge of Nirguna Brahma along' 

wt t o knowledge of manifest Divinity, knowing which you shall be free 
from the evil of worllly | existence. ^ 
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The fault of ‘Asuya,’ consists in 
belittling the merits of men possessing 
merits, finding fault with their virtues, 
reviling them and attributing false blame 
to them. He who is entirely free from 
this evil of ‘Asuya’ by his very nature 
is called ‘Anasuyu’*. 

By calling Arjuna ‘Anasuyu’ or unoarp- 
ing, the Lord indicates that he alone 
who has faith in Him, and is free from 
the fault-finding spirit, is qualified to 
receive the instruction contained in this 
chapter; while he who is lacking in 
faith, and full of the carping spirit, is 
disqualified for it. In XVIII. ‘ 67 the Lord 
explicitly states that the teaching of the 
Gita should never be imparted to one 
who finds fault with Him. 

The word ‘Jnanam’ with the adjectives 
•Idam’ and ‘Vijuanasahitam’ stands here 
for the knowledge of the Absolute, form¬ 
less Brahma as well as that of the 
qualified aspect of God with form and 
without form along with the secret of 
their respective glory and greatness, and 


the instructions leading to that knowledge, 
contained in Chapters VII, VIII and IX. 

This knowledge has been described as 
‘Guhyatamam’, ‘the most secret thing’, 
because of all secrets in the world the 
knowledge of the true character,love,virtues, 
glory, greatness and splendour eto. of the 
integral Divinity or Purusottama and the 
conception of surrender to Him are the 
most secret of all. Teachings of a similar 
nature embodied in verse 20 of Chapter 
XV and verse 64 of Chapter XVIII as 
well have been called most secret by 
the Lord. 

The word ‘evil’ stands here for all 
forms of suffering and actions which are 
responsible for the same, vices of all 
kinds, the shackles of worldly existence 
in the form of birth and death, and the 
origin of them all, viz., Ignorance. Being 
rid of the evil of worldly existence, 
therefore, means securing complete and 
lasting immunity from all these and 
realizing God, the embodiment of supreme 
Bliss.' 


In order to inspire Arjuna’s faith in, and love for, the teaching which He 
promised to impart in the preceding verse, viz., the knowledge of absolute formless 
Brahma along with the knowledge of the qualified aspect of God, loth with and 
without form, and in order to stimulate in him an ardent desire to hear it and 
carry it into practice, the Lord now reveals the true glory of such knowledge. 


*T5rta vfsf^^rnwL i 

srcwrauri II \ II 

this Knowledge (of absolute formless Brahma along with the 
Knowledge of the qualified aspect of God with and without form); T re rfe qi 
(is) a sovereign science; Trsnjim; a sovereign secret; most holy; 

most excellent; directly enjoyable; attended with virtue; 

g jprct very .easy to practise; ( and) imperishable. 


* Oar scriptures define ‘Anasuya 1 as follows:— 

■ r|H#tg wr 3#cRTT II ( Atrismrti, 34) 

“He who does not detract from the merits of those possessing merits, praises even those jof scanty 
worth and does not take delight in the faults of others is said to possess the virtue of Anas&ya,” 
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This knowledge ( of both the Nirguna and Saguna aspects of Divinity ) ' 
is a sovereign science, a sovereign secret, supremely holy, most excellent, 
directly enjoyable, attended with virtue, very easy to practise and 
imperishable. ( % ) 


The word *Ida»m’ stands for the same The fruit of this knowledge of both 
‘jMna’ and ‘Vijnaua’, i. e., knowledge the Nirguna and Saguna aspects of God 
of both the Nirguna and Saguna is not something invisible like the effect 
aspects of God, which the Lord of offering oblations to one’s departed 
undertook to unfold in the preced- ancestors. Even as the practicant advances 
ing verse. The knowledge referred on the path of self-surrender to God he 
to here is superior to all other known is rid of his vices, evil ways and sufferings, 
and unknown forms of knowledge; for and begins to enjoy supreme peace and 
him who has truly assimilated this know- incomparable bliss. Nay, he who fully attains 
ledge, nothing remains to be known. It thiB knowledge immediately realizes God, 
is therefore that it has been spoken of the ocean of supreme peace and supreme 
as a ‘sovereign science’. The true nature bliss, supremely loving, highly compas- 
of the qualified and absolute, as well as sionate and friendly to all. It is therefore 
of the manifest and unmanifest aspects that the Lord calls it‘directly enjoyable’, 
of God, His virtues, glory and greatness, And besides it does not come in conflict 
the process of His worship and the fruit with any other Dharmas or duties, 
of such worship, all this has been fully such as those enjoined by one’s Varna or 
dealt with in this knowledge. Besides grade in society and Asrama or stage 
this, the Lord has unfolded His whole in life; and being a supreme virtue in 
secret here and revealed the truth that itself, it is superior to every other form 
He who stood before Arjuna as &rl Krsna of virtue. Hence it is ‘attended with 
was none else than the Creator and virtue’ or full of virtue. 


Destroyer of the whole universe, the 
substratum of all, the Almighty Lord, the 
supreme Brahma, and the supreme Person, 
and that Arjuna should completely surrender 
himself to Him. Such a supreme secret 
could be revealed only before a qualified 
and faithful devotee like Arjuna, who 
was free from the carping spirit, and 
not before anybody and everybody. It is 
therefore that the Lord calls this know¬ 
ledge ‘a sovereign secret’. 

This knowledge is so edifying and 
ennobling in character that whosoever 
hears of and reflects on it and acts accord- 
* ing to it with faith is completely rid of 
all sins and vices and is hallowed for 
all time to come. It is therefore that it 
has been called ‘supremely holy'. And of 
all that is good and noble in the world, 
it is the noblest and the best; therefore,' 
it has been characterized as 'most excellent'. 


Action performed with some interested 


motive ceases after yielding its fruit. 
Even so worldly knowledge, once acquired, 
is forgotten unless kept alive by constant 
reference. This knowledge of the Nirguna 
and Saguna aspects of God is,however, proof 
against decay. Once duly acquired, 
this knowledge never gets lost under any 
circumstance whatsoever. Moreover, its 
fruit too is imperishable. Hence it is 


called ‘Avyaya’ or imperishable. This 
should not, however, lead anyone to 
conclude that because this knowledge is 
of such a great moment, it must be very 
difficult indeed to act according to it and 
attain it. In order to obviate this mis 
apprehension the Lord says: “It is very 
easy to practise." The long and short 
of it is that the practioe of self-surrender 
to God, as advised in this chapter, is 
exceptionally easy. For it involves no 
exertion of any kind, nor does it-require 
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any external undertaking or preparation. • this path begins to enjoy supreme peace 
To say nothing of those who have attained and incomparable bliss from the very 
perfection in it, the" practicant treacling beginning of his practice. 


If the knowledge of loth the Nirguna and Saguna aspects of God is of 
such a great moment, and its practice also so very easy, one is tempted to ask : 
Why , does everybody not adopt the same ? In order to show that failure to adopt 
it is mainly attrihitalle to want of faith, the: Lord now proceeds to denounce 
those who do not- repose faith in this knowledge. 

srcrfsrwr: gw wwj qwr I 
sistfi wr fwret afcgsfcnwjrfa n \ 11 

>Nct , T 0 scorcher of foes, Arjuna; stsi in this Dharma; arsr^FRT: 
reposing no faith; $W: people; Me; snrnar failing to reach; 
in the path of the world of death; revolve. ‘ / 

Arjuna, people having no faith in this Dharma, failing to reach Me, 
revolve in the path of the world of death. ' (3) 


The word ‘Dharmasya’, with the 
demonstrative adjective ‘Asya’ qualifying 
it, stands for the knowledge of the 
Nirguna and Saguna aspects of God, which 
has been extolled in the preceding verse, 
and which has been discussed in the 
whole of this chapter. ‘Reposing no faith 
in this Dharma’ means entertaining doubt 
and misconception about the statements 
contained in this chapter regarding the 
essential character, glory, virtues and 
greatness of God, the means to His 
realization and the fruit of such realiza¬ 
tion as untrue, far from possible and 
contrary to facts, belittling them as 
nothing but sentiments couched in an 
attractive garb,, and entertaining other 

such notions which run counter to faith. 

/ 

■‘Asraddadhanah’ (lacking in faith) 
refers to those who having no faith in 
the essential character, virtues, glory and 


greatness etc. of God, do not practise 
devotion to Him in any form and fritter 
away their human existence, which is 
such a rare acquisition, in enjoying 
worldly pleasures and obtaining the 
means to such enjoyment. 

In course of his peregrination through 
eight million and four hundred thousand 
varieties of existence as living beings the 
Oiva rarely attains the human body 
through the grace of God for securing 
liberation from the cycle of births and 
deaths, and realizing God. Even after 
obtaining such a rare boon in the shape 
of human existence, those who fail to 
practise adoration and meditation etc. 
through lack of faith in the teachings of 
the Lord are unable to realize God and 
begin % to revolve as heretofore ,in the 
whirligig of births and deaths. This is what 
the Lord seeks to convey through this verse. 


Commencing His teaching on the Nirguna and Saguna aspects of ■ God, 
which He promised to impart and extolled in the foregoing verses, the Lord now 
proceeds first of all to describe His Unmanifest aspect along with Its glory* : 

r mi a?rM si * i 


ii g. T.-n. 
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w by Me as unmanifest Divinity; - f^ this; 33*1. entire; 
universe; sras* is permeated (as ice by water); * and; all bemgs; 

uswft rest on (the idea within) Me; (therefore, really speaking,) I; 
in them; *T not; surfera: ( am) present. 

The whole of this universe is permeated by Me as unmanifest Divinity, 
and all beings rest on the idea within Me. Therefore, really speaking, I am 

(4) 


not present in them. 

The woyd ‘Avyaktamurtina 5 stands 
for that all-pervading, formless Divinity 
with attributes, who has been referred 
to as ‘Adhiyajha* in verse 4 of Chapter 
VIII, as the ‘supreme Divine Purusa’ in 
verses 8 and 10, ‘the all-wise eternal 
Being’ in verse 9, as the ‘Unmanifest’ 
and ‘Indestructible’ in verses 20 and 21, 
and as ‘the supreme Purusa attainable 
only through exclusive Devotion’ in verse 22. 

The word ‘Jagat’, with the adjectives 
•Idam’ and ‘Sarvam’ qualifying it, stands 
for the whole universe consisting of the 
entire sentient and insentient creation. 

Even as the air, fire, water and earth 
are permeated by ether, an ornament of 
gold is permeated by gold, and earthen¬ 
ware is permeated by earth, so is the 
entire universe permeated by the unmani¬ 
fest aspect of God with attributes, who 
is its Creator. The &ruti says: — 

“Whatever sentient and insentient 
creation there is in this universe, all 
that is permeated by God.”* ( tiopanisad, l ) 

The word ‘Sarvabhutani’ in this verse 
stands for all sentient and insentient 
beings, including their bodies, „ senses, 
mind, intellect, and their objects, as well as 
the abodes of such beings. Laying hold 
of His Prakrti, God Himself creates, 
sustains, and destroys the universe; it is 
He who holds this entire creation in an 
infinitesimal part of His Being (x. 42 ) - 
and He alone is the goal,. sustained 
abode, support, resting-place, origin, end 

*tywwflKxatf spictf 


and repository of all (XX. l5). In this 
way the existenoe of all beings depends 
on God. It is therefore that the verse 
speaks of all beings as resting in God. 

Thongh permeating every atom of 
this nnivenee, even as the atmosphere 
pervades every particle of a cloud, God. 
is entirely beyond the world, and abso¬ 
lutely unconnected with it. He remains 
intact even when the entire universe is 
no more, just as the atmosphere remains 
intact even after the dispersal of the 
cloud. God does not cease with the 
cessation of the world. He shines in His 
glory even where there is no trace of 
any material existenoe. This is what the 
Lord seeks to bring out when He says 
that really speaking, He is not in beings. 
In other words, He is eternally existent 
in His own Self. 

The statement of the Lord: ‘I am 
not in them’, may be explained in other 
ways also as given below: — 

Just as all living beings and objects 
seen in a dream being in the dreamer, 
the latter is not wholly limited by the 
objects of his dream, but exists beyond 
them as well, even so God, thongh per¬ 
meating the whole universe, is not limited 
by it inasmuch as the latter exists in a 
fraction of His Being. Thus, being greater 
than the world, and its substratum, He 
is not in the world alone. 

Secondly, a dreamer, though directly 
perceiving all the objects of dream in 
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the course of his dream, has really no con¬ 
nection 'whatsoever with such objects or 
with the acts of his dream, and remains 
wholly beyond and unconnected with the 
dream-world; he existed before the dream, 
exists even while dreaming, and will 
exist after waking from the dream, Even 
so God ever exists and does not cease 
(even when the whole world ceases to 
exist. On the other hand, He shines in 
His own glory even where there is no 
trace of the world. Thus, being altogether 
beyond the world, and unattached to it, 
He is not in the world. 


Thirdly, just as the objects perceived 
in a dream being really non-different from 
the dreamer, nay, his very self, he is 
not in them, but he alone exists, even 
so the world being identical with God, 
nay, the very self of God, He is not in 
the world, but He alone is. 

Thus, being the substratum of the 
world, and wholly beyond it, and the 
world being His very self, God is not in 
the world. Prom the monistic standpoint 
this view also is quite correct. 


si * a yg u ift ijcnfa i 

* 53?^ TOToRT II H II 

^ and; (all those) beings; abiding in Me; * not; $ 

Mine; ( the wonderful power of) My divine Yoga; behold; 

the Sustainer of beings; ^ and; the Creator of beings; WfT Mine; 

^irarr Self; dwelling in beings; *r not. 


Nay, all those beings abide not in Me; but behold the wonderful 
power of My divine Yoga: though the Sustainer and Creator of beings, 
My Self in reality dwells not in those beings. ( 5 ) 


The preceding verse stated that all 
beings abide in God; whereas in the 
present verse the Lord says, “Those beings 
do not abide in Me.” How are these 
contradictory statements to be reconciled P 
By inviting Arjnna to behold the wonder- 
ful power of. His divine Yoga in this 
connection the Lord indicates that what 
appears impossible on the face of it can 
be made possible by the miraculous power 
of His divine Yoga. Just as a cloud both 
does and does not exist in the atmosphere, 
even bo the world exists, and also does 
not exist in Him. The entire world is 
a creation of His power of Yoga, and He 
is its substratum; therefore all beings exist 
in Him. And notwithstanding this, He is 
wholly beyond them all; hence the world 
does not exist in Him. Therefore, so long 
as the world, exists in one’s conception, 
everything abides in God; the world has 


no other substratum than God. And when 
a man realizes God, nothing exists in his 
conception but God; therefore in the eyes 
of him who has attained this state, the 
world does not exist in God. 

The statement of the Lord contained 
in this verse can also be interpreted in a 
different way so as to confirm rather than 
contradict what He stated in the preceding 
verse. When it is conceded that as the 
dream-world rests on the thought of the 
dreamer even so the entire universe hangs 
on God's thought alone, and that really 
speaking there is no existence apart from 
God, it will be easy to understand the 
statement of the Lord that ‘those beings 
do not abide’ in Him. If so, how does the 
world appear before the eyes P What is 
the secret of its appearance P Anticipating 
this question the Lord says, “That is a 
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miracle of My wonderful power of Yoga. 
The world does appear in M,e, and.in 
reality nothing exists apart from Me. 
How wonderful!” That is to say, so long 
as the world exists in the eyes of man, 
everything abides in God; the world, has 
"no other substratum than God. And in reality 
God- alone is everything, nothing exists 
but God. On realizing God, the practioant 
directly perceives this truth. In the eyes 
of such a God-realized soul nothing exists 
apart from God. Therefore, it is quite 
correct to say that those beings do not 
really exist in God. From the monistic 
standpoint this interpretation appears to 
be quite sound. 

The words ‘Aiswaram Yogam’ denote 
the wonderful power, possessed by none 


other than God, of remaining absolutely 
detached from everything, even though 
creating and sustaining everything, and 
pervading the whole creation. While 
inviting Arjuna to behold the wonderful 
power of HiB divine Yoga, the Lord refers 
to all the faots mentioned in this and 
the preceding verse. 

By using the words ‘Mama Atma 1 
the Lord refers to His qualified, formless 
aspect. For it is this formless aspect of 
God possessed of attributes, that creates 
and sustains this universe. This is what 
the Lord means by speaking of His Self 
as ‘the Sustainer and Creator of beings’. 
But, nevertheless, God is in reality wholly 
beyond this world. It is therefore that 
the verse says: “He dwells not in those 
beings”. 


In the preceding verses the Lord stated that all beings are permeated by, 
and dwell in His unrnamfest aspect . In order to elucidate the point further the 
idea is explained in the following verse by means of an illustration. 

m SPiltfa II % II 

just as; moving everywhere; HfPj; 313 : the extensive air; 

(is) ever present in ether ( because born of ether ); crar even so; 
srelftr all beings (because they have originated from My thought); 
Adrift (are) dwelling in Me; thus; know. 


Just as the extensive air, which is moving everywhere, (being born 
of ether) ever remains in ether, likewise know that all beings (who have 
originated from My thought) abide in Me. ^ 5 \ 


In order to bring out the similarity 
of all beings with air, the terms ‘Mahan | 
and ‘Sarvatragah’ have been used with 
reference to air. That is to say, just as 
the air has access all round, even so all 
beings are ever wandering from one state 
of existence to another; and just;as the 
air is very extensive in volume, even so 
the multitude of beings is very large. 

The air has its origin, in ether, it 
stays in ether, and also disappear# into 


ether. This is what is sought to be 
conveyed by the use of the word ‘Nityam 1 
with reference to ‘Akasasthitah’. The 
intention is to show that at every moment 
and under all circumstances either is the 
substratum of air. 

Like ether, God is uniform, fofmless, 
actionless, infinite, unattached and immufc 
able, and like the air all beings spring 
from God, abide-in God and finally merge 
into God. This is what-i& sought to M 
conveyed by the simile employed’in- tbit 
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verse. Sprung from ether, remaining in and 
finally disappearing into ether, air can 
never and tinder no circumstance remain 
apart from ether but ever remains in it; 
and yet ether has no connection what¬ 
soever with the air or its movement and 
other changes in it, and is always beyond 


it. Even so, since the emanation, existence 
and dissolution of beings are events that 
take place only in the thought of God, 
the whole multitude of beings exists in 
God alone; and yet God is entirely beyond 
those beings, and is always wholly immune 
from all sorts of changes. 


While dismssing the knowledge of the Nirguna and Saguna aspects of 

God, and its glory, the Lord depicted so far the all-pervasive, unattached and 

immutable character of His formless aspect fust with a view to revealing the truth 
about it. Now, while elucidating His character as the Creator of beings, • He 

refers in the next two verses to the destruction of beings during the JFinal 

Dissolution, and. to their emanation at the beginning of the next creation, with a 
view to explaining the truth of Ilis acts of creation etc. 

I 

JTTfwq; I 

3^7# II $ II 

0 son -of ICunti, Arjunaj $5^ during the Final Dissolution; 
all beings; Mine; Prakrti; *rrfcr enter; ( and) 

at the beginning of creation; gift them; I; g*i: again; fojsnfir send forth. 

Aijuna, during the Final Dissolution all beings enter My Prakrti 
(the Prime Cause), and at the beginning of creation, I send them forth 
again. ( 7 ) 

‘Mamikam’ (Mine) the Lord indicates 
that this Prakrti is His own Energy. 
During the Final Dissolution all embodied 
beings, including their body, senses, mind, 
intellect, objects of enjoyment and abodes, 
get dissolved into Prakrti. In other words, 
they return to Primordial Nature along 
with their causal body, consisting of the 
latencies of their Gunas and Karmas. 
This is what is meant by the entering of 
all beings in Prakrti. 

It will be remembered that verses 18 
and 19 of Chapter VIII also speak 
of the emanation of beings from the 
Unmanifest at the commencement of 
the cosmic ’day, and of their merging into 
the same - at the commencement of the 
cosmic night. It will, therefore, be relevant 
to ask here: Is that ‘Unmanifest* the’ 


A whole daytime of Brahma is known 
as a ‘Kalpa\ and his nights are also of 
the same duration. Taking this as a 
unit we can gauge the extent of 
a whole lifetime of Brahma consist¬ 
ing of a hundred years. The word 
‘Kalpaksaya’ denotes the expiry of- a 
whole lifetime of Brahma. It is also known 
as the Final Dissolution ( Mahapralaya). 

The word ‘Sarvabhutani’ stands for 
all sentient and insentient beings, includ¬ 
ing their body, senses, mind, intellect, 
objects of enjoyment and abodes etc. 

^Prakrti*' denotes the prime oause of 
the universe, or Primordial Nature, which 
has been referred to as ‘Mahadbrahma’- 
in verses 3 and 4 of Chapter XJV, and 
which is’ also called ‘Pradhaha’ or un- 
^ffefcentiated- Matter. By calling it 
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sr$%: i 

Mr smfeqfcn&r 11 *° n 

Mr 0 son of Kunti, Aijuna; mswfrl with Me as the supervisor; 
gffc Prakrti (Nature (the whole creation) consisting of sentient 

and insentient beings; brings forth; wfrtl* due to this cause (alone); 
(the wheel of) Samsara; is going round. 

Axjuna, with Me as the supervisor, Nature brings forth the whole 
creation, consisting of both sentient and insentient beings; it is due to this 
cause that the wheel of Samsara is going round. ( ^ ) 


By calling Himself a mere supervisor, 
the Lord indicates that with reference to 
the processes of creation etc. of this 
universe the Lord stands as a mere presid¬ 
ing Spirit to whom Nature owes its 
existence and activity; and that deriving 
its existence and activity from Him, it 
is His Prakrti which carries on all such 
activities as the creation of this universe. 

The cultivator himself unites the seed 
with the earth as a supervisor; the earth 
then brings forth varieties of plants 
according to the seeds sown by the 
cultivator. So does God sow the seed of 
life in Prakrti as a supervising agent 
( XIY. 3 ). In this way when union between 
Matter and Spirit has been brought about, 
Prakrti evolves the entire creation of 
both sentient and insentient beings in 
various species of life according to the 
respective Karma of each being. 

This illustration has been given only to 
convey a rough idea of the process; in 
reality, however, there is no similarity 
between the cultivator and God. For the 
cultivator, on the one hand, has a limited 
knowledge and limited power and is 
confined to a limited space; and he cannot 
.make the earth yield anything by 
communicating his own strength or energy. 
God, on the other hand, is all-knowing, 
all-powerful and all-pervading. Nature 
itself derives its. existence and activity 
from Him and it is through His energy 


that it brings forth the entire creation. 

In short, it is God’s supervision and 
the doership of Prakrti, that are responsible 
for all such activities as the creation, 
maintenance and destruction of the uni¬ 
verse. This is what is sought to be 
conveyed by the latter half of the verse. 

In verse 13 of Chapter IV and again 
in verse 8 of this chapter, the Lord stated 
that it was He who brought forth the 
multitude of beings in their different 
forms; whereas in the present verse He 
says that the whole creation consisting 
of sentient and insentient beings is 
evolved by Prakrti. Though these two 
statements appear as mutually con¬ 
tradictory, there is really speaking no 
contradiction between them. Statements 
in which the Lord declares Himself to 
be the Creator of the world should be 
understood to mean that He does not 
actually create the world Himself, but 
that He does so through the medium of 
His energy, viz., Prakrti, which He 
wields on such occasions. And where He 
speaks of Nature as carrying on the 
creation etc. of the world it should be 
understood that the latter ,does so under 
His supervision; for she derives her 
existence and activity from Him. She can¬ 
not do anything independently without 
the backing of God. It is therefore that 
the Lord said in verse 8, "Wielding My 
Nature, I bring forth the creation*” 
whereas in the present verse He <says> 
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“With. Me as the supervisor, Nature evolves statements represent the same fact from two 
the universe”. In reality, these two different points of view. 

While discussing the knowledge of the Saguna and Nirguna aspects of God 
as promised ly Him, the Lord dealt with in verses 4 to 6 of this chapter the 
secret agid glory of His formless aspect with attributes. Thereafter , showing in verses 
7 to 40, His non-attachment and indifference to all such activities as the creation 
of the world, He pointed out the secret oj the transcendence of such actions. Now, 
in order to bring out the importance of His qualified and embodied aspect, the way to 
adore Him through devotion, and the secret of His virtues and glory He proceeds 
in the next two verses to denounce those men of a demoniac disposition, who are 
ignorant of His greatness. 

mwfa jit J^r jtt^t I 

JTRJI5TOT JW it u II 

JW Mine; supreme nature; not knowing; JJ3T: fools; 

JUjpNf a human semblance; snrkcm Having assumed; Jim; Me; 
the supreme Lord of (the entire) Creation; st^rsrwfcr think low ©f. 


Fools, not knowing My supreme nature, think low of Me, the Overlord 
of the entire creation, who have put on the human semblance. (That is 
to say, they take Me, who have appeared in human garb through My Yoga- 
may a for the deliverance of the world, for an ordinary mortal.) ( 11) 


The substantive ‘Bhavam’ with its 
qualification ‘Param’, in this verse, stands 
for that supreme glory of the Lord, which 
has been represented in verses 4 to 6 in 
the form of attributes such as ‘all-per¬ 
vasiveness’ etc., nay, which has been further 
referred to as His ‘divine Yoga’, and which 
has been spoken of in verse 24 of Chapter 
VII as screened from the knowledge of 
the unwise. Out of compassion for all 
embodied souls and in order to take them 
all under His protection, and with a 
view to establishing Dharma, redeeming 
His devotees and enacting various other 
sports, the all-pervading and all-powerful 
God, who is the substratum of all, and 
who creates and destroys the whole uni¬ 
verse, Himself appeared in a human garb 
as £rl Krsna through His own Yogamaya 
or divine potency (IV. 6-8). Those who 


are ignorant of this secret and have no 
faith in it are referred to here as not 
knowing the supreme nature of the Lord. 

The word ‘Mudhah’ (fools), in this 
verse, stands for men possessed of a 
fiendish and demoniacal nature, referred 
to in the next verse as well as in VII. 
15, and whose distinguishing marks have 
been discussed in verses 7 to 20 of Chapter 
XVI. Hot knowing His transcendent glory 
as the supreme Lord of all embodied 
beings/from Brahma, the Creator, down 
to the tiniest insect such fools look 
down upon &rl Krsna as an ordinary 
human being just like themselves, and 
therefore disobey His commands and 
level absurd charges against Him. This 
is what is meant when the Lord says, 
“Fools think low of Me.”* 


* The venerable Bhl$ma related to Duryodhana a dialogue between Brahma and other celestials 
about Bhagavan £ri Kr^a. That gives an indication of Sri K^a’s glory. Cautioning the celestials, 
Brahma said:— 


T Q a T -TT 
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fffaSTCT f^cRT: I 

Wstargft !sr affer fsran n I s * li 

cherishing rain hopes; Htafflk: indulging in futile pursuits; 
*fta3fRT: possessing fruitless knowledge; bewildered persons; 

fiendish; snffaf. demoniac; ^ and; delusive; SfRlH nature; ^ alone; 

fsrar: have embraced. 


Those bewildered persons with 
knowledge have embraced a fiendish, 

The term ‘Mogha^ah* stands for men 
possessed of hopes and aspirations which 
never reach their fulfilment. Such vain 
hopes are always nursed by men of the 
demoniac type, who have no idea of 
God’s glory and power (XVI. 10-20). 
Hence they have been spoken of as 
‘Moghasah’ in this verse. 

•Moghakarmanah’ refers to those 
whose activities in the form of sacrificial 
performance, charity and austere penance 
etc. are futile, i. e ., do not yield the fruit 
promised in the scriptures. Sacrifices etc. 
performed without faith, and in contraven¬ 
tion of scriptural ordinance, by low types 
of worldly-minded men, who possess no 
faith in God nor in the scriptures, bring 


vain hopes, futile actions and fruitless 
demoniacal and delusive nature. (12 ) 

them no fruit either in this world or in 
the next. That is why such men have 
been called ‘Moghakarmanah’, or indulg¬ 
ing in futile actions (XVI*. 23; XVII. 28 ). 

The word ‘Moghajnanah’ stands for 
those whose knowledge bears no fruitful 
result, and is founded neither on truth, 
nor on reasoning ( XVIII. 22 ). Regarding 
worldly enjoyments as real and delightful, 
men who possess no knowledge of God’s 
glory remain addicted to such enjoyments. 
They erroneously believe that the highest 
joy consists only in the enjoyment of 
sensuouspleasures, and that there is nothing 
higher than that ( XVI. 11 ) ; it is there¬ 
fore that they remain deprived of true 
happiness. Hence they have been spoken 


Bhagavan Vasudeva (son of Vasudeva), the supreme Lord of all the worlds, is worthy of 
adorauon to you all .4, K W a, who bears the marks of Bhagavan Vi W u Himself, vis.. His conch, 
dtscus and club, wields extraordinary power. Never despise Him as an ordinary human being He is the 
supreme secret, the supreme goal, the supreme Reality, and the supreme glory. He is indestructible 
unmanifest, eternal, the supreme Effulgence, the supreme Bliss and the suureme Truth N 1 
the lord of heaven, Indra, much less any human being, should ever ignore Zd Va^ t! “ 

infinite strength, treating Him as a human being. He is the Ruler of all senses. Fools, who d’ed«e ffiTto ^ 

an ordinary man, are the most vile among men. This great Master «f v • . * 1 be 

entire creation. He bears th« distinguishing mark of Srivatia (a curl rf** U ^ 8<>Ul ° £ ^ 
He is the swne as the yj! ^ 

Sun holding Him to be an ordinary mortal, and fail to recognize Him in Hi . , T * Wh ° m8ult 

of a Tamasic disposition. Bhagavan £ri Krsna bears a H-mVal A- a true c<>lours possessed 

Kaustubha jewel on His chest, and dispels the fear of His friends. 8 Ill °»h !! *“*?. ^ ?“ “ W “ tod 
is condemned to the most terrible hell. ° treats ^ uni contumely 

«n , , ^ II ( Mate, Bhlsma. 66. 231 

0 great celestials, knowing thus His essential character all should h« m M v , ■ 

Bhagavan Vasudeva, the supreme lord of all creation.” * ° U “ £)0W tlie “ : ^ ea ^ 8 
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of as ‘Moghajfianah’. Misusing their faculty 
of knowledge, snch men wantonly throw 
it away. 

Those whose mind is distracted, and 
is ever unsteady, because of its attachment 
to the various objects of the world, are 
called ‘Yichetasah.’. The mind of men 
possessed of a demoniac temperament goes 
on brisking every moment from one thought 
to another. That is why such persons 
have been spoken of as ‘Yichetasah’, or 
bewildered. 

He who is disposed, like fiends, to 
bear ill-will towards others without any 
rhyme or reason, as well as to injure 
others and inflict suffering on them is 
said to possess a ‘fiendish nature’. Even 
so the tendency to persecute others, and 


rob them of their legitimate dues or posses¬ 
sions out of lust or greed, and with a view 
to achieving one’s own selfish ends is called 
a ‘demoniac disposition’. And lastly, the 
proclivity to inflict suffering on others 
through error of judgment or delusion, is 
known as,the delusive nature. Instead of 
trying to renounce such vicious propensities 
he who deliberately clings to them, believ¬ 
ing them to be good and desirable, is said 
to have ‘embraced such natures’. Men 
who have no knowledge of the glory of 
God generally do so; that is why they 
have been spoken of as having embraced 
such a nature. 

The use of the indeclinable ‘Eva’ 
indicates that such men invariably embrace 
the fiendish, demoniacal and delusive 
nature, and never adopt the divine nature. 


Denouncing in the above words men possessed of the demoniac nature, who 
have no idea of the glory of God, the Lord now proceeds to describe the marks of 
the superior type of devotees, who are conversant with the glory of God, love none else 
than God , and have embraced the divine nature , with a view to revealing the 
truth about devotion to the Saguna aspect of God. 


nr sr$ Eunftrcro I 



II ft II 


3 on the other hand; 7R? 0 son of Prtha ( Kunti), Arjuna ; fffaj 
Sffaij. the divine nature; attfsrar: having embraced: Jrsrarw great souls; unj. 
Me; the prime source of all lives 5 stsspui. (and) the imperishable 

eternal; sji^t knowing ( as) 5 with none else in mind 5 ( constantly ) 

worship. 

On the other hand, Arjuna, great souls who have embraced the divine 
nature, knowing Me as the prime source of all lives and the imperishable 
eternal, worship Me constantly with none else in mind. (13 ) 

The indeclinable *Tu' has been employed possessed of special merit, described in 
in this verse with a view to bringing the present verse, 
ont the contrast between the low types 

of ignorant men, possessed of the demoniac The word ‘Prakrtim’, along with the 
nature, as described in verses 11 and 12 adjective ‘Daivlm’ qualifying it, signifies 
above, and the superior type of men, virtues of the Sattvic type, which essentially' 
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belong to God ( Deva ) and lead one 
to the realization of God, and -which have 
been mentioned in verses 1 to 3 of Chapter 
XVI under 26 different names, snch as 
‘Fearlessness* etc. To adopt and cultivate 
snch virtues is what is meant by ‘embrac¬ 
ing the divine nature’. 

‘Mahatma* means one who possesses 
a great soul. And a great soul is he who 
has clung to God in every way with the 
object of achieving his great aim of God- 
Realization. Therefore, the term ‘Maha- 
tmanah’ has been used in the present 
verse to indicate those disinterested devotees 
of God who love none else than God, who 
are ever steeped in divine love, and who 
are from every point of view qualified for 
God-Realization. 

The word ‘Mam’ ( Me ) refers to God 
with attributes, or Purusottama ( the 
Supreme Person ) as the Gita calls Him. 
It is God with attributes who is responsible 
for the creation, maintenance and destruc¬ 
tion of all sentient and insentient beings 

The Lord now proceeds to tell 
to above worship God. 


inclnding the worlds inhabited by them 
as well as their body, senses, mind 
intellect and objects of enjoyment ( VII. 6 
IX. 18; X. 2, 4, 5, 6, 8 ), He who realizes 
this truth can be said to recognize God 
as the prime source of all lives. Again, 
God is unborn and imperishable; it is only 
to shower His grace on the various Jlvas 
that He assumes and hides the human 
form as a matter of sport. It is He whc 
is termed as the imperishable and indes¬ 
tructible Supreme Brahma or the supreme 
Spirit. He does not perish even when all 
beings perish (VIII. 20 ). He who realizes 
this fact can be said to recognize God as 
‘the imperishable Eternal*. 

The term ‘Ananyamanasah’ stands for 
devotees possessed of exclusive love for 
God, whose, mind does not feel attracted 
towards anything else than God, and to 
whom even a moment’s separation from 
God appears quite unbearable. Such a 
devotee constantly worships God in the 
manner described in the next verse, as 
well as in X. 9. 

us how the love-intoxicated, devotees referred 


foqggjT || \\ 

, . ( those devotees) 0 f firm resolve! constantly, 

; ha ” U ” S {M J nmes 0 and;**,, striving (£or My reali2a . 

omied 1 "V M* 'l M< V ,lrasa: bo ” ns ( a S ail1 aml again ever 


Constantly 
tlon, and bowing 
ever united with 
devotion. 

Those who are 
and firm in their 
•Drdhavratah*. The 


°“' 8 gl ”‘“ and 8tri ™e fOT My reaiiza- 

agarn and agan. to Me, those devotees of fan re> „l T e 

Me through meditation, worship Me with single-minded 

zfSSFfS*”** -~ 

loving devotees of God ^ ^ 
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terrible calamities and the mightiest obsta¬ 
cles fail to deter them from their practice 
or shake them from their resolntion or 
opinion. It is therefore that the Lord speaks 
of them as ‘devotees of firm resolve*. 

The adverb‘Satatam* denotes continuity 
of practice. It mainly qualifies the verb 
‘Upasate*. Chanting of God’s names and 
glories and offering salutations etc. to 
Him being parts of worship, the word can 
be indirectly said to refer to them as well. 
In other words, the loving devotees of God 
are ever engaged in the worship of God, 
now chanting His names or singing his 
glories, now bowing to Him, now striving 
to realize Him through service and other 
ways and all the time keeping the mind 
fixed on Him. 

Expatiating on the incomparable virtues, 
glory, greatness and sports etc. of God 
before devotees through religious discourses 
and lectures etc.; muttering or loudly 
chanting, either singly or in company, the 
sacred Names of God, such as Rama, 
Krsna, Govinda, Hari, Narayana, Yasudeva, 
Kesava, Madhava, Saiva and so on, visualiz¬ 
ing God to be present before the practicant; 
singing the praises, glory or stories of God 
with full faith and love, in a subdued or 
loud tone, either standing or squatting, 
and to the accompaniment of music and 
dance or without the same; offering praises 
or praying to God through the utterance 
of beautiful poems and psalms, and all other 
activities of an allied nature are covered 
by the participle ‘Klrtayantah*. 

The word ‘Yatantah* should be under¬ 
stood to mean offering worship to God, 


rendering bodily and other services to all 
regarding them as the very embodiment 
of God, hearing of the virtues, glory and 
stories etc. of God from the lips of His 
devotees, and practising with zeal and 
assiduity all other limbs of devotion not 
directly mentioned in this verse. 

Visiting a temple and prostrating one¬ 
self with faith and love before the sacred 
image of God enshrined therein; bowing 
before an image or picture of God installed 
in one’s own house; making obeisance to 
the divine names represented in letters; 
offering salutations to the feet of an image 
or picture of God or to the marks thereof; 
bowing before sacred books discussing the 
truth, mysteries, love, and glory of God 
and narrating His sweet stories; and bowing 
with dne respect, reverence and love, with 
a voice choked with emotion and with 
mind, speech and body all whom one meets 
looking upon them as an embodiment of 
God, or recognizing Gbd to be present 
in their heart,—all this is covered by the 
words ‘bowing again and again to God.’ 

The word ‘Nityayuktah* has been used 
with reference to those devotees who 
constantly keep their mind fixed on God 
even while they are walking or moving 
about, standing or sitting, lying asleep or 
awake, and performing all sorts of activities 
or practising meditation in seclusion. 

Exclusive love mixed with faith and 
reverence is called devotion. Worshipping ; 
God with devotion, therefore, means carry¬ 
ing on without interruption all the practices 
enumerated above with faith and exclusive 
love. 


Describing thus the mode of worship practised by devotees possessing exclusive 
love for God, and conversant with His virtues, glory etc., the Lord now reveals 
the mode of worship practised by other types of worshippers . 

'&&&* wiyr n II 

others (viz., those who tread the path of Knowledge) 5 Me 
(in My Absolute, formless state ); through their offering «f Knowledge; 
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mfn: worshipping; as one (with themselves); betake themselves 

(to Me)-, =3 sift and still others; tfW&T through diversity {i\ e taki ng Me to 
be diverse in diverse celestial forms); spr in many ways; ( worship 

Me in) a universal Form facing all sides. 

Others (who follow the path of Knowledge) betake themselves to 
Me through their offering of Knowledge, worshipping Me (in My absolute, 
formless aspect) as one with themselves; while still others worship Me in 
My Universal Form in many ways, taking Me to be diverse in diverse 


celestial forms. 

The word ‘Auye’ (others) has been 
used in the verse to distinguish the 
Jhanayogis from the category of devotees 
mentioned above. 

It is the absolute, formless aspect of 
God that is worshipped through the offer¬ 
ing of Knowledge. Hence the word ‘Mam’ 
haB been interpreted in that sense. By 
using the word ‘Mam’ in this connection, 
the Lord establishes His identity with 
the attributeless Brahma, who is absolute 
Truth, pure Knowledge and unmixed Bliss. 

The ‘offering of Knowledge’ mentioned 
in this verse is the same as Jnanayoga, 
or the discipline of Knowledge, referred 
to in III. 3. He who worships God through 
the practice of Jnanayoga believes that 
the activities carried on by the body, 
senses and mind represent only the re¬ 
action of the Gunas, born of Maya, on the 
Gunas themselves, and therefore does not 
entertain the sense of doership in respect 
of those activities. He views the whole 
objective existence as analogous to water 
appearing in a mirage or as the world 
seen in a dream. He refuses to recognize 
the existence of anything other than the 
absolute, formless Brahma or God, who 
is absolute Truth, pure Knowledge and 


(15) 

unmixed Bliss. It is His talk that he hears, 
His truth that he reflects on and His 
essence that He constantly meditates upon. 
In this way he is ever engaged in the 
practice of constantly remaining in a state 
of at-one-ment with Brahma. This is what 
is meant by worshipping God through the 
offering of Knowledge. 

The indeolinables'Cha’ and ‘Api’ have 
been used to bring out the distinction between 
the Jhanayogis referred to above and the 
other type of worshippers mentioned in 
this verse. 

God Himself is present before ns in 
the form of the universe. Therefore, the 
various celestials mentioned in the scrip¬ 
tures, such as the moon-god, the sun-god, 
the god of fire, Iudra (the lord of paradise), 
and Varuna ( the god of water ), who 
represent so many limbs of His Universal 
Form, are in reality nothing but the 
different aspects of God. Regarding them, 
however, as separate gods and worship¬ 
ping them according to the rules and 
procedure of worship laid down for each 
is what is meant by ‘worshipping- God in 
His universal Form diversely in diverse 
forms’. 


In order to make it clear how the worship of the Absolute and that of the 
different celestials Joo is regarded as the worship of God Himself, the Lord now 
proceeds to establish m the next four verses that the whole universe, and whatever 
lies beyond it, is nothing but God Himself. 
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$3: the Yedic ritual; «H* (am) I; the sacrifice5 (am) I; 
srer the offering to the departed; ^ (am ) I; atfaret. the herbage and 
foodgrains; (am) I; JFSs the sacred formula; (am) I; snathe 
clarified butter; arm (am) I; atfa: the (sacred) fire; arm (am ) I; fctH. 
( even ) the act of offering oblations (into the fire ); atm I ( am ); indeed. 


I am the Yedic ritual, I am the sacrifice, I am the offering to the 
departed, I am the herbage and foodgrains; I am the sacred formula; I am 
the clarified butter, I am the sacred fire, and I am verily the act of offer¬ 
ing oblations into the fire. (16 ) 


In this verse the Lord indicates that 
all ritual acts enjoined by the Vedas and 
Smrti texts for the propitiation of the 
different gods and manes, as well as the 
various means of performing them, are 
the same as God Himself. The Vedic 
rituals are called by the name of ‘Kratu\ 
Similarly, the rituals enjoined by the 
Smrtis, such as the five great sacrifices 
and so on, are known by the name of 
‘Yajna’; and the food offered to the Manes 
is termed as ‘Swadha’. The Lord declares 
that all these constitute His Being. And 
whatever plants, foodgrains and medicinal 
herbs are required for the performance 
of these functions are also His manifesta¬ 
tions. Even so the Mantras or sacred 
incantations employed in these per¬ 
formances are His verbal images. He is 
the clarified butter and other materials 
offered in these sacrifices. He constitutes 
the sacred fires known by the names of 
‘Garhapatya’, ‘Ahavanlya*, ‘Daksinagni’ 
and so on, used in these sacrifices, and 


lastly, He Himself is the act of offering 
oblations into the fire, which constitutes 
a sacrificial performance. That is to say, 
the articles required for the performance 
of sacred rituals sanctioned by the 
scriptures, such as a sacrifice, graddha 
( a ceremony intended to gratify the soul of 
one’s departed ancestors) and so on, the sac¬ 
red formulae used in these performances, 
the altar at which the oblation is offered 
to the deity, and all activities of the 
mind, speech and body connected with 
such performances—all these represent 
Him. It is in order to prove His identity 
with everything mentioned in this verse 
that the Lord has used the word ‘I* 
with every one of the objects enumerated 
by Him. The use of ‘Eva’ emphasizes 
the fact that there is nothing in this 
world apart from God, In this way it is 
God who is manifested in the form of 
various objects; they appear different 
from God only because we are ignorant 
of the truth about Him. 


fi dwra sr*rat mi mi farms* ! 

Iff rrfanifarc Wi srm * H II 

of this universe; W sustainer and he who awards to each 
the fruit of his action; far father; mt mother; famf: grandsire; ^ the 
one worth knowing; qfaH purifier; the sacred syllable 0 M; the 
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Egveda; 5 nr the Samaveda; =3 and; W the Yajurveda (also )5 (am) 
I; indeed. 


I am the sustainer and ruler of this universe, its father, mother and 
grandfather, the one worth knowing, the purifier, the sacred syllable OM, 
and the three Vedas—Rk, Yajus and Saroa. ( 17 ) 


The word ‘Jagatah’ stands for the 
entire creation consisting of both sentient 
and insentient beings. The whole' of this 
has emanated from God, who alone is 
its supreme cause. It is therefore that 
the Lord refers to Himself as the father 
and mother of the universe. He holds 
the universe in a fraction of His being 
(X. 42), and it is He who awards to 
each the fruit of his actions; hence the 
Lord calls Himself the sustainer of the 
universe. Again, because He Himself is 
the progenitor of Brahma and the other 
Prajapatis (gods and Rsis presiding over 
creation) who carry on the actual work 
of creation, therefore the Lord speaks of 
Himself as the ‘grandfather’ of the 
universe. 


is purifying in this world, viz., the 
practice of Jap a or muttering of a sacred 
formula, austerities, sacred vows and holy 
places etc., is the very self of God; nay, 
the purificatory virtue possessed by these 
has also been, derived from God. 'AH 
this is sought to be conveyed by the 
Lord when He calls Himself ‘Pavitra’ or 
the Purifier. 

The sacred syllable ‘OM’ is an 
appellation of God; it is also known by 
the name of ‘Pranava’ (the ever new) 
Yerse 13 of Chapter VIII has referred to 
it as Brahma and advocated its recitation 
It is in order to reveal the identity of 
the Name with the object signified, that 
the Lord says in this verse, “I am 
the sacred syllable OM.” 


That which is worth knowing is 
called ‘Yedya’. God alone is the one 
supreme Truth knowable through all the 
Vedas (XY). It is therefore that the 
Lord declares Himself as the ‘one worth 
knowing’. 

That which is pure itself, and easily 
purifies others by wiping out their sins, 
is called ‘Pavitra’. God is supremely 
holy; and His very sight, talk with Him 
and the mere thought of Him go to make 
one exceedingly pure. Moreover, all that 


The Yedas have been revealed by 
God, and our knowledge of God is derived 
from them; it is therefore that the Lord 
declares the three Vedas-Bk, Sama and 
x&jus as identical with Himself, 




to conjoin or synthesize all the ideas 
expressed in this verse; and the word 
•Eva’ is intended to negative the existence 
of anything else than God. The idea is 
that everything mentioned in this verse 
is identical with God, and that nothing 
exists apart from God. * 
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I am the supreme goal, supporter, lord, witness, abode, refuge, well- 
wisher seeking no return, origin and end, resting-place, store-house (to 
which all beings return at the time of universal destruction), and imperish¬ 
able seed. ( 18 ) 


A thing which is worth attaining is 
indicated by the term ‘Gati’. The highest 
object worth attaining in the form of the 
eternal abode is God; it is therefore that 
the Lord calls Himself by the term 
•Gati* or goal. The terms ‘Para Gati’ or 
‘Parama Gati* ( supreme Goal or supreme 
State ) and ‘ Avinasx Pada’ ( Eternal State), 
also indicate the same state. 

He who supports or maintains is 
called ‘Bharta’. The protector and supporter 
of the whole world is God Himself; 
hence the Lord speaks of Himself in this 
verse as ‘Bharta.’ or supporter. 

A master, who rules, is known by the 
term ‘Prabhu’. God alone is the supreme 
ruler of all. He is the great lord of all 
lords, the supreme deity of all deities, 
the supreme Master of masters, the Lord 
of all the worlds and the supreme God, 
the highest object of worship ( Sweta. Up. 
YI. 7). It is through fear of Him that 
the "sun-god, the god of fire, Indra (the 
lord of paradise), the wind-god, the god 
of death and all other gods carry on 
their respective functions ( Katha . Up. II. 
iii. 3.). It is therefore that the Lord 
refers to Himself as ‘Prabhu’ or lord. 

God is the knower and seer of all 
the worlds, of all embodied beings and 
of all their doings, good, bad or indifferent. 
There is not a single action of any kind 
whatsoever, belonging to the past, present 
or future, which can escape the eye of 
God. The degree of omniscience possessed 
by Him is unequalled. His omniscience 
is par excellence. It iB therefore that the 
Lord declares Himself to be the ‘witness’. 

A place of abode is called ‘Nivasah’. 
It is in God alone that all beings dwell 


at every time and under every circumstance, 
no matter whether they are on their legs 
or at rest, standing or sitting, awake or 
asleep, being born in this worldor giving up 
the ghost. Hence the Lord speaks of 
Himself as the ‘Nivasa’ or Abode. 

One under whom shelter is taken is re¬ 
ferred to as ‘6aranam’ or refuge.God is uneq* 
ualled in His love for those who take shelter 
under Him, in his solicitude for the protec¬ 
tion of the suppliant, and in his anxiety 
to alleviate the suffering of those who 
seek His protection. In the Ramayana of 
Valmlki, the Lord says: — 

“I grant him security from all, who 
surrenders himself to Me even once saying, 
“I am Thine,” and seeks My protection; such 
is my vow.”* ( YI. 18. 33. ) 

It is therefore that the Lord refers 
to Himself as ‘^aranam’ or refuge. 

A kind-hearted and loving person who 
is naturally and gratuitously solicitous 
for the welfare of another, and actually does 
good to others without expecting any return, 
is known as a ‘Suhrd’ or disinterested 
friend. God is the motiveless benefactor, 
the supreme well-wisher, and the 
greatest and most loving friend of all 
living beings; it is therefore that 
the Lord calls Himself a ‘Suhrd’ or 
disinterested friend. In the concluding 
verse of Chapter Y as well the Lord 
similarly said, “Having known Me as the 
disinterested friend of all living beings, My 
devotee attains supreme peace.” (Y. 29.) 

The creation, maintenance and destruc¬ 
tion of this universe are carried on by 
the mere will of God. It is therefore that 


# JTOTT M#frT =3 ^ I 3WT II 
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the Lord declares Himself to be the origin 
and end, as well as the resting-place. 

A place where things are stored for 
a long time is called a ‘Nidhana’ or store¬ 
house. During.the Final Dissolution Nature 
in her unmanifest state with all embodied 
beings lies dormant for a considerable 
length of time in a fraction of God as a 
deposit. It is therefore that the Lord speaks 
of Himself as the ‘Nidhana’ or store-houBe. 

That which knows no destruction or 
decay, and never ceases to be, is called 
‘Avyaya’ or imperishable. God is the 
imperishable cause of all sentient and 
insentient beings. All beings emanate 
from Him; He is the ultimate substratum 
of all. It is therefore that the Lord calls 
Himself the ‘imperishable seed’. In VII. 
10, He similarly declares Himself to be 
the ‘eternal seed of all beings’, and again 


in X. 39 He calls Himself ‘the seed of 
all beings’. 

Although the word ‘Aham’ (I) has 
been repeated with every object mentioned 
in verse 16 and has been employed at 
least once in verse 17 as well, the Lord 
does not use it even once in the present 
verse. The reason is not far to Beek. 
Words like ‘Kratu’, ‘Yajna’, ‘Swadha’, 
‘Ausadha’, ‘Mantra’, ‘Ajya’, ‘Rk’, ‘Yajus’ 
etc., used in the preceding verses, are 
naturally such as denote objects other 
than God. Therefore, in order to show 
His identity with those things, the Lord 
used the word ‘Aham’ (I) in connection 
with them. All the words occurring in 
the present verse, however, are attributes 
of God; moreover, the word ‘Aham’ used 
in the preceding verse is connected with 
this verse as well. Therefore, it was 
unnecessary to repeat the word ‘Aham’ 
in the present verse. 


^ ii ii 

^ *** 1 (Myself); radiate heat (as the sun), *4* rainfall; 

^ bold back ’ * as wel1 as; send forth; 0 Arjuna; 

I (Myself); TO (am) immortality; * and; death; * and; *r 
being (as well as ) non-being; * also; ( am ) I; V alone. 


I radiate heat as the sun, and hold back as well as send forth 

showers, Arjuna. I am immortality as well as death; even so I am being 

and nou-being both. , ® 

( 19 ) 


By the first half of the verse the 
Lord indicates that the sun as well) which 
imparts through its rays light and heat 
to the world, and sucking water in the 
form of vapour from the ocean and other 
reservoirs of water, holds it in the atmos¬ 
phere. and then, in dne course, sends it 
down for the good of the world in dne 
proportion in the form of showers, is His 
own Self. 

•Amrta 1 is that which takes one 


beyond the realm of death and makes 
one immortal. The nectar which is said 
to be obtained in the heaven-world, and 
? drink of which renders the celestials 
immune from death as it is known on 
this earth, does not however make them 
absolutely proof against destruction! The 
supreme nectar which brings complete 
security from destruction is God Himself, 
whose realization makes one secure for 
ali time from the scourge of death. It is 
therefore that the Lord speaks of Himself 
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as ‘immortality’; and it is for this very 
reason that liberation from birth and 
death is also known as ‘immortality’. 

The destructive principle which makes 
an end of all is called ‘death’. Both crea¬ 
tion and destruction are supremely necessary 
for the proper functioning of the world- 
process, and both these acts are performed 
by the sportive Lord. It is He who abides 
in the form of Mahakala (the supreme 
Spirit of Destruction) for bringing about 
the destruction of all the worlds when 
the time comes for it. The Lord Himself 
says in verse XI. 32: “I am the inflamed 
Kala, the destroyer of the worlds.” It is 
therefore that He declares ‘death’ to be 
His very self. 

The imperishable Self, which never 
ceases to be, is known as ‘Sat’ (Being); 


and all that is perishable and transient 
goes by the name of ‘Asat’ (non-being) 
(II. 16). It is these two categories that 
have been referred to ih Chapter XV a's 
the ‘Aksara’ and ‘Esara’ Furusas, or the 
perishable and imperishable entities. It 
is these two, again, which constitute the 
Para and Apara Prakrtis, or the higher 
and lower Natures of God, which are 
identical with God. It is therefore that 
the Lord declares Himself as being and 
non-being both. 

The indeclinable ‘Oha’ immediately 
following the words ‘Sat’ and ‘Asat’ in¬ 
dicates that Brahma, which transcends 
being and non-being both (XI. 37), and 
which lies beyond the connotation of the 
words ‘Sat’ and ‘Asat’, is also identical 
with God. 


Describing in verses 13 to 15 the various forms of worship of both His 
Saguna and Nirguna aspects, the Lord brought out in verses 16 to 19 His identity 
With the whole universe. Now that this is established, it stands to reason that the 
worship of Indra and other celestials too indirectly constitutes His own worship. 
But those who, instead of realizing this, worship these latter gods as other than the 
supreme Deity and with their mind attached to the reward of such worship, fail 
to realize God and obtain only perishable results from such worship. In order to 
show this, the Lord now devotes the next two verses to a description of such 
worship with its fruit. 

tfafir nr stow pqi HTshrel I 

ifkur: those who perform action with some interested motive as laid 
down in the three Vedas; HtffTTs those who drink the sap of the Soma 
plant; ’Jjwrcn those who have been purged of their sin; WH. Me; through (the 
performance of) sacrifices; fff worshipping; access to heaven; awrei aspire 

for; & those ( persons ); obtained as a reward for their meritorious deeds; 

Indra’s realm or paradise; stwto attaining; in heaven; 
celestial; pleasures of gods; enjoy. 

Those who perform action with some interested motive as laid down 
in the three Vedas and drink the sap of the Soma plant, and have thus 
been : purged of sin, worshipping Me through sacrifices, seek aecess to heaven; 
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attaining Indra’s paradise as the result of their virtuous deeds, they enjoy 
the celestial pleasures of gods in heaven. ( 20 ) 


The three Vedas called by the names 
of Bk, Sama and Yajns are collectively 
known as the ‘Vedatrayl’ or ‘Trividya’. 
And the word ‘Traividyah’ refers to those 
who are devoted and attached to the 
letter of the three Vedas, *. e., to the 
details of sacrifices as mentioned in the 
three Vedas and their fruit, and are given 
to the performance of such sacrifices. 
Similarly the word ‘Somapah’ stands for 
those who drink the juice of the Soma 
plant according to the rules laid down 
in the scriptures for the potation of such 
juice in the course of sacrifices. Even 
so those who have been purged of sins 
that stand as an impediment to the 
attainment of heaven, through the proper 
performance of such Vedic rituals, are 
referred to here by the word 'Putapapah*. 
All these terms refer to that class of 
men who are ignorant of the universal 
form of God, who are devoted to and 
fond of the Vedic ritual and avoiding 
sinful acts habitually perform acts of 


the interpretation of the word given 
above seems to he quite correct. 

The word ‘Mam* in this verse stands 
for Indra and other celestials, who con¬ 
stitute the limbs of God. Worshipping 
these gods with faith through sacrificial 
performances and other forms of worship 
according to the procedure laid down in 
the scriptures is what is meant by ‘wor¬ 
shipping Me through sacrifices’. The in¬ 
tention of the Lord is to show that Indra 
and the other gods being His own limbs, 
worship offered to them indirectly con¬ 
stitutes His own worship. But due to 
ignorance, men who are prompted by 
interested motives do not recognize this 
truth. That is why they fail to realize God. 

Attainment of heaven is called 
‘Swargati’. Worshipping the gods through 
Vedic rituals and praying to them for 
granting an abode in heaven is what is 
meant by ‘seeking access to heaven*, 


sacrifice with an interested motive and in 
accordance with the scriptural injunctions. 

The word ‘Putapapah’ cannot be taken 
to mean those whose sins have been 
completely washed away. For the next 
verse speaks of their returning to the 
world of mortals on the exhaustion of 
the stock of their merits. Had all their 
sins been eradicated, they ought to have 
attained liberation the very moment their 
stock of merits got exhausted. For when 
the stock of both sin and virtue has 
been exhausted, no more cause for rebirth 
remainB. Under such circumstances no 
question of rebirth should arise in their 
case. But the next verse definitely states 
that they return to this world; therefore, 


The word ‘Surendralokam*, with the 
adjective ‘Punyam’ qualifying it, has been 
used to indicate all the celestial worlds, 
from the abode of Indra or the third 
heaven to the abode of Brahma or the 
seventh heaven, that are attained as the 
fruit of meritorious deeds like the per¬ 
formance of sacrifices etc. Though strictly 
speaking it refers to the abode of Indra 
only, it should therefore be understood 
to cover here all the worlds stated above. 
Reaching those worlds as a reward for 
their meritorious deeds, and tasting both 
through their mind and senses the 
pleasures of the gods, which cannot be 
obtained on earth, is what is meant by 
‘enjoying the heavenly pleasures of gods*. 


^ * S'* 511 ' forn ipsr forfcr i 


I they; an that; forren extensive; 


heaven-world; grot having 
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enjoyed; 3 ^ STtfi on (the stock of) their merit being exhausted; 
the world of mortals; fasrfo return to; ^ thus; spftsnfa. the ritual ( with 
interested motive) recommended by the three Vedas ( as leading to heaven); 
sQswrwi devoted to; ^rrrenrr: those seeking ( worldly ) enjoyments; uamaq 
repeatedly come and go ( i. e., ascend to heaven by virtue of their merits 
and return to earth when their fruit has been enjoyed ). 

Having enjoyed the extensive heaven-world} they return to this 
world of mortals on the stock of their merits being exhausted. Thus 
devoted to the ritual with interested motive recommended by the three 
Vedas (as the means of attaining heavenly bliss), and seeking worldly 
enjoyments, they repeatedly come and go ( i, e., ascend to heaven by virtue 
of their merits and return to earth when their fruit has been enjoyed ). ( 21) 


In comparison with the terrestrial 
world the dimensions of the celestial 
regions, the extent and variety of the 
enjoyments obtained there, the degree of 
their pleaBnrableness, the bodily and 
mental capacity to enjoy them and the 
highest limit of longevity reached there, 
are all immeasurably larger and 
longer. It is in this sense that the 
heaven-world has been spoken of as 
‘extensive’. 

When the fruit of the merits, for the 
enjoyment of which one goes to heaven, 
has been enjoyed, it is said that the 
stock of one’s merits has got exhausted. 
And as soon as the stock of such merits 
is exhausted the Jlva who once possessed 
them is hurled back to the mortal world 
to enjoy the fruit of his remaining virtues 
and sins. This is what is meant by his 
‘returning to this mortal world’. 

The word ‘Trayldharmam’ stands for 
the aggregate of ritual acts recommended 


in the three Vedas—]Jk, Tajus and Sama— 
as a means to the attainment of heaven. 
Duly observing such practices, and regard¬ 
ing the enjoyments of heaven as the 
highest object of life, is what is meant 
by being devoted to ‘Trayldharma’. 

Men with an interested motive, who 
are ignorant of the truth about God, fail 
to surrender themselves to God with an 
undivided mind, and swayed by their 
desire for enjoyment take recourse to the 
form of Dharma stated above. It is there¬ 
fore that the fruit of their actions is 
transitory, and it is for this reason that 
they have to return to the mortal world. 
But those, who having given up depen¬ 
dence on these practices, leading to 
the enjoyments of heaven, take refuge in 
God and God alone, succeed in realizing 
Him and thereby attain complete freedom 
from all forms of bondage. It is there¬ 
fore that these men, having accomplished 
the object of their life, are never born 
in this world again. 


In verses 13 and 11, the Lord described the mode of devotion practised by 
loving devotees who possess a knowledge of His imperishable Self. In verse 15 
while referring to the worship of the Absolute through the practice of Jhanayoga, 
as well as to the worship, carried on in other ways, of celestials like the sun*god, 
the moon-god, the gods of fire etc., who aie so many limbs as it were of God 
in His Universal Form, He pointed out that such worship also constituted Hfs 
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worship. Thereafter, in verses 16 to 19 He showed that He was ™ 

only in the form of those celestials, but also in the form of all the materials 
with which worship is offered to Him, and that He is the father, mother, 
grandfather, sustainer and ruler of the universe. Hot only that, He is being an 
non-being both. Showing thus the universal character of His Self, He declared in 
verses 20 and 21 that those who worship Him in the form of the celestials with 
some interested motive, recognizing the separate existence of gods, are virtuous 
men no doubt, but that having tasted the enjoyments, in . heaven they have to 
return to the mortal world , and cannot attain His imperishable state. He now 
declares the fruit of devotion practised by devotees who have already been referred 
to in verses 13 and 14, and which could not be stated owing to the insertion of 
other topics. 

SRPEUfeRPFat «TT ^ I 

m fjteTlfagrfJffT II ^ II 


^ who; loving none else; sw: devotees; Me (the supreme 

Deity); BRRRt: ( constantly) dwelling on; worship in a disinterested 

spirit; h'tR. of those ever united in thought ( with Me); 

supplying needs and safeguarding interests; 3*5^ I; arrange. 


The devotees, however, who loving no one else constantly think of 
Me, and worship Me in a disinterested spirit, to those ever united in thought 
with Me, I bring full security and personally attend to their needs. ( 22 ) 


The word ‘Ananyah’ refers to those 
faithful devotees who having withdrawn 
their attachment from all forms of enjoy, 
ment of the world have bestowed their love 
unshakably and irrevocably on God and 
God alone, to whom separation from God 
is quite unbearable, who acknowledge no 
other deity than God, and who recognize 
God alone as their supreme asylum, 
supreme goal and supreme object of love. 

The word ‘Mam’ ( Me ) in this verse 
stands for God with attributes, or the 
Supreme Person (Purusottama) as the 
Gita calls Him. Realizing His virtues, 
glory, truth and secret, and thinking 
of Him constantly without any break 
even while walking or moving about, 
standing or sitting, awake or asleep, or 
while practising meditation in seclusion, 
he who carries on all his activities in a 


disinterested spirit as a behest from God 
and for His pleasure is said to ‘worship 
Him while constantly thinking of Him’. 

‘Yoga’ means obtaining what is unobtain, 
ed; while ‘Ksema’ indicates the preserva- 
tion of what has been already obtained. 
Ensuring his protection against all possible 
odds and risks and preserving whatever 
materials or resources necessary for God- 
Realization are already acquired by th§ 
devotee and supplying his "further needs 
in that direction, the Lord brings him 
face to face with His reality. This is 
what is meant by ‘carrying on the Yoga- 
ksemaof His devotees’. The lif e of Prahlada 
serves as a beautiful illustration 
of this truth. Even though his father, 
Hiranyaka&pu, placed mighty obstacles in 
his way, the Lord gave him protection 
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under every circumstance, and in the end 
brought him face to face with His reality. 

One may ask here: Does the Lord 
also personally attend to the earthly needs" 
of Ms devotees and protect his worldly 
possessions as well P It should be remem¬ 
bered in this connection that it is the 
Lord Himself who maintains and supports 
the numberless beings, great and small, 
of the whole universe. Caring little 
whether one adores Him or not, the Lord 
carries on His shoulders the entire responsi¬ 
bility of maintaining the whole universe 
with the natural feelings of highest love 
and affection. "When such is the case, 
there is no wonder that He should under¬ 
take the responsibility of maintaining 
those who are exclusively devoted to Him. 
The fact is that God Himself holds the 
entire charge of looking after those 
devotees who remain constantly engaged 
in His thought alone, and are little 
concerned about anything else than God. 

To take a homely illustration, a small 
babe who entirely depends upon its 
mother knows no one else than her and 
never worries as to which of its things 
should be looked after, and as to what it 
will need at a particular moment, It is 
the look-out of the mother to see which 
of its things should be preserved with 
care; it is she who forsees what will 
be needed for the babe at a particular 
moment; and it is the mother, again, who 
looks after its things, and makes necessary 
provision for it at the right moment. Even 
so in the case of him who is exclusively 
devoted to God and constantly united in 
thought with Him, it is God alone who 
determines what is needed by him and 
which of his worldly or spiritual posses¬ 
sions need be preserved; and it is He again 
who looks after his possessions and also 
supplies his needs. 

So long as a child continues to be in 
the charge of its mother and- entirely 
depends on her, the mother pays little 
heed to its judgment and does that which 
is conducive to its real interests, Even 


so, and much more than that, God does 
precisely that wherein lies the real good 
of the devotee. It is God who determines 
what will be necessary for a devotee of 
the type mentioned above at a particular 
time, and what should be preserved for 
him; and the judgment of God is always 
full of blessings for the devotee. And it 
is God who bears the responsibility for 
the protection of his interests and for 
securing what is unobtained by him. The 
distinction between worldly and other¬ 
worldly interests is not the point at issue 
here, nor are we concerned here with the 
acquisition of this thing or that. One’s 
true interest lies in the non-acquisition 
and non-possession of things whose acquisi¬ 
tion or possession makes one forgetful of 
God and addicted to the enjoyments of 
the world, and which therefore really mars 
one’s interests. Even so a devotee’s real 
good lies in the acquisition and preserva¬ 
tion of things whose absence or neglect 
interferes with the remembrance of God, 
and thus stands in the way of his attain¬ 
ing real blessedness and mars his real 
interests. 

The statement that God Himself bears 
on His shoulders the responsibility of 
conferring true blessedness on, and serving 
the best interests of, the devotee, means 
that bearing in mind what things obtained 
or preserved will bring him lasting good, 
it is God Himself who secures or preserves 
such things for the devotee, no matter 
whether they are connected with hiB 
earthly life, or with his spiritual practice. 

This should make it definitely clear 
that the entire responsibility even for the 
livelihood of the devotee who solely 
depends on God, and does everything with 
his mind constantly and exclusively engaged 
in His loving remembrance, and who 
neither craves nor depends upon, nor even 
thinks of anything else, lies on God. The 
almighty, omniscient, all-seeing God, who 
is the greatest friend of the devotee, looks 
after him in every way. Hence there can 
be no error in supplying his needs or 
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protecting bis poBsesBionSi nor can His 
dispensation lead to any contrary result. 
The dispensation of God in his case brings 
him joy and peace, fills him with love, 
and is supremely helpful in bringing him 


face to face with God without delay. 
That is why the word ‘Yoga’ has been 
interpreted as meaning God-Realization, 
and the word ‘Esema’ aB meaning preserva¬ 
tion of the means for such Realization. 


It has been stated above that the whole responsibility in respect of the devotee 
who adores God with an exclusive mind is borne by God Himself. The Lord now 
declares that the practicants who worship other deities with some interested motive, 
treating them as other than the supreme Deity, worship Him with a mistaken 
approach. 

II ^ ll 


0 son of Kunti, Arjuna; srfa even (though); sr^ir with faith; 
stfNar: endowed; ^ *RKr: the devotees ( with interested motives) who; 
other deities; worship; t they; srfq even; SR. Me; ^ alone; worship; 
(though ) with a mistaken approach. 

Arjuna, even those devotees who, endowed with faith, worship other 


gods ( with some interested motive ) 
mistaken approach. 

The words Araddhaya Anvitah’ refer 
to those who possess a devout and un¬ 
wavering faith in the gods enumerated 
in the Vedas, in the worship of those 
gods and in the fruit of such worship in 
the form of attainment of heaven etc. 
The use of these qualifying words is 
intended to convey that those who worship 
the deities mentioned above through 
sacrificial performances and other such 
acts without faith and for mere show 
cannot be included in this category. They 
fall under the category of those who are 
possessed of the demoniac temperament 
( XVI. 17; XVII. 13). 

Worshipping with faith, through 
sacrificial and other acts recommended in 
the scriptures, a particular god whose 
worship has been enjoined in the gastras 
for the satisfaction of a particular 
desire,—this is what is meant by wor¬ 
shipping other gods. Those who fail to 
realize the truth that the various deities 


worship Me alone, though with a 

(23) 

are but limbs of the one supreme Deity, 
who is the Lord of all, and that really 
speaking it is God who is manifested in 
the form of those deities, and who 
worship them with some interested 
motive, treating them as other than God, 
are said to ‘worship God with a mistaken 
approach 1 . 

On the other hand, those who wor¬ 
ship the various deities with reverence 
in a disinterested spirit and in accordance 
with the procedure laid down in the 
scriptures with the motive of God- 
Realization, treating them as so many 
manifestations of the supreme Deity, 
inasmuch as they are all limbs of the 
supreme Being, are said to worship God 
in the right spirit through the worship 
of those deities. The fruit of such 
worship is also God-Realization. 

Treating even strangers as manifesta¬ 
tions of God, King Rantideva served 
them with food, enduring the pangs of 
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hunger himself, and thus offered dis¬ 
interested worship to God. As the fruit 
of such worship, he succeeded in realiz¬ 
ing God. Similarly, whosoever offers 
service to the celestials, one’s preceptor, 
the Brahman, a guest, a stranger, one’s 
parents and all other beings for the 
pleasure of God and as a behest from 
God, treating them as identical with Him 
really serves God in the right spirit 
through that service, and the fruit of 
such service is also God-Realization. 

He who duly worships the other 
deities with faith and love, though with 


soihe interested motive, without realizing 
the above truth, really worships God 
alone: for it is God alone .who is the 
enjoyer of all sacrifices and the supreme 
Lord of all, and because it is He who is 
manifested in every form. Nevertheless, 
lacking as it does in the right spirit, 
such worship is not recognized as the 
right method of worshipping God. It is 
for this reason that instead of bringing 
God-Realization in its wake, such worship 
brings only the enjoyments of heaven as 
its fruit. This vast difference in the 
concomitant result is brought about due 
to ignorance about the reality of God. 


Showing thus that the worshippers of other deities worship Him with a 
mistaken approach, the Lord now explains why such worshippers fail to realize God „ 

anr if viter sr ^ i 

* 5 cr^rifi^gg^cT 5 * ii rw w 

% because; of all sacrifices; tftfBT the enjoyer; ^ and; SJf: the 

lord; ^ as well; srpl (am ) I; ^ alone; 3 but; § they; Me (the 

supreme Dsity); in reality; «T not; srfrnrrcfcr know; ara: hence; sggfor 
fall (are subjected to rebirth ). 


For I am the enjoyer and also the lord of all sacrifices; but they 
kijow Me not in reality ( as the supreme Deity ), hence they fall ( i e„ return 
to life on earth ). ( 24 ) 


Inasmuch as it is God Himself who 
is manifested in the form of this universe, 
the various gods, who are recognized as 
the enjoyers of the different rituals in 
the form of sacrifice, worship and so on, 
are so many limbs of God, and God 
Himself is the soul of them all (X. 20). 
Therefore, it is God Himself who enjoys 
the various sacrifices and other sacred 
rites. It is God Himself who creates, 
sustains and destroys the whole universe 
through His power of Yoga, and duly 
regulates all. He is the ruler of Indra (the 
lord of paradise), Yaruna (the god of water), 
Yama (the god of death), Prajapati(the 
deity presiding over creation), and;, all 


other regional lords and celestials. Hence 
He is the supreme Lord of all created 
beings (Y. 29 ). 

The indeclinable ‘Tu’ has been used 
here to denote antithesis. It is intended 
to emphasize the colossal ignorance of 
those who fail to recognize the glory of 
God notwithstanding His being the enjoyer 
of all sacrifices and the supreme Lord 
of all. 

The word ‘Te’ (they) refers to men 
with interested motives who worship God, 
though with a mistaken approach, through 
worship of the celestials as described in 
the preceding verse. And failure to re- 


14 G. T.—II. 



106 


KALYANA-KALPATABU 


[V01.13 


cognize God as the enjoyer of all sacrifices 
and the supreme Lord of all the -worlds, 
due to ignorance about His reality combined 
with His virtues and glory as described 
in verses 16 to 19 above, is what is 
meant by ‘not knowing Him in reality’. 

The word ‘Atah’ is indicative of 
cause. The use of the verb ‘Ghyavanti’ 


with it shows that due .to the cause 
mentioned above, that is, due to want of 
knowledge about the truth of God, the 
worshippers of gods referred to above 
fail to attain the highest fruit in the 
form of God-Bealization, and gaining the 
comparatively insignificant reward in the 
shape of enjoyments of heaven remain tied 
to the whirligig of births and deaths. 


The devotees of God are no longer subject to birth and death . whereas the 
worshippers of other deities remain subject to this law, What is the reason for 
this f Anticipating this query the Lord now says:— 

srrfor mfcr fajsrar; i 

vrfcr wsirfsRtefa II w 11 


^rerar: those who are vowed to the gods; ^rnj; to the gods; *trf% go; 
foprar: those who are vowed to the manes; the manes; reach; 

those who adore the spirits; ^rf?r the spirits; reach; mrrftR: (and) 
those who worship Me; m* Me; srfqr alone; *nfNt attain. 


Those who are vowed to gods go to the gods; those who are vowed 
to the manes reach the manes; those who adore the spirits reach the 
spirits and those who worship Me come to Me alone. ( That is why My 
devotees are no longer subject to birth and death). ( 25 ) 


Worshipping the gods, observing the 
rules laid down for their worship, perform¬ 
ing sacrifices in their honour, performing 
Japa of the Mantra sacred to them and 
feeding Brahmans for their propitia. 
tion, all these are known as vows for 
the propitiation of the Devas. Men who 
observe these vows are referred to here 
as ‘Devavratah’. And attaining as a 
reward for such worship the abode of 
these gods and obtaining enjoyments 
similar to those enjoyed by them, or 
attaining a celestial form resembling the 
form of such gods-all this is denoted by 
the phrase ‘going to the gods’. 

In IH. 11 and IV. 25 worship 
of the gods has been declared as conducive 
to blessedness; whereas verses 20,21,24 
and 25 of this chapter show that such 
worship leads only to the attainment of 


me transient heaven-world and throws 
the Jiva into the whirlpool of birth and 
death. Thongh on the face of it these 
statements appear quite contradictory, 
there is really speaking no contradiction 
between them. The fact of the matter 
is that Chapters III and IV of the Gita, 
speak of worshipping the gods in a dis- 
interested spirit, hence such worship has 
been declared to be conducive to the 
highest good; for worship of gods oarried 
on in a disinterested spirit makes for 
purification of the heart and is thereby 
conducive to the highest good. But the 
worship of gods referred to in these verses 

motived 18 Perf0rmed ^ & n interested 

STi SUCh WOr8Mp be 

sa d to yield anything more than the 

thatTuS Th6 M ^st reward 

that such worship can confer upon the 

worshippers is residence in the abode of 
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those gods till their life-time. Therefore, 
their return to the mortal world is 
inevitable.- 

- .Similarly, performing the sacred .rites 
of ^raddha and Tarpana ( i. e, t offering food 
and water respectively) in honour of 
One’s departed ancestors, feeding Brahmans, 
offering oblations to the sacred fire and 
performing Japa, recitation and worship 
for' their sake and observing vows and 
rules of conduct enjoined by the scriptures 
for their propitiation—all these are included 
in the worship of the manes. And men who 
adopt these practices for the sake of the 
manes are referred to here as ‘Pibrvratah’. 
Those who perform these ritual acts with 
an interested motive migrate after their 
death to the world of the manes and 
assuming the form of the manes taste the 
enjoyments of that region. This is what 
is meant by ‘going to the manes’. The 
maximum reward that one can get through 
these practices is to dwell in the abode 
of the manes till the life-time of the lords 
_of that world. In the long run, however, 
one is bound to return to this world. 

rn he verse should not be interpreted 
as discouraging the worship of the 
gods and manes. Such worship needs 
must be performed by all with due 
ceremony consistent with one’s Varna or 
grade in society and Asrama or stage in 
life. Of course, if it is done with some 
interested motive, it will disappear after 
yielding the maximum reward; if, on the 
other hand, it is performed by way of 
duty as a behest from God, and in the 
spirit of offering worship to Him, it be¬ 


comes instrumental in bringing the supreme 
reward in the form of God-Realization. 
Therefore, this verse' should be understood 
to mean that while one must perform the 
worship of gods and manes, an attempt 
should be made to cultivate the disinterest¬ 
ed spirit with regard to such worship. 

The word ‘Bhutejyah’ stands for those 
who worship ghosts and spirits duly 
observing the rules of such worship, offer 
oblations into the sacred fire or practise 
charity etc. with a view to propitiat¬ 
ing the spirits. Attaining the form of 
such spirits and obtaining enjoyments 
appropriate to them is what is meant by 
‘going to the spirits’. The worship of 
ghosts and spirits is Tamasic in character, 
and leads only to "unwelcome results. 
Therefore, one can never be encouraged 
to indulge in this form of worship. 

The word ‘Madyajinah’ refers to those 
devotees who worship, adore and meditate 
on God with attributes, either with or 
without form, practise Japa of His Name, 
hear His glories and sing them, and adopt 
various other practices of devotion. And 
attaining His divine abode, living in close 
proximity with Him, assuming a divine 
form or absorption in Him—all this is 
meant by attaining God. 

To say nothing of the devotee who 
worships God with or. without form in a 
disinterested spirit, even he who adores 
Him with an interested motive attains 
Him. This is what is indicated by the 
use of the indeclinable ‘Api’ at the end 
of this verse. 


Tkouih devotion to God confers on the devotee the highest loon in the 
form of God-Realization, its practice, far from being difficult, is exceptionally 
easy . • In order to show this, the Lord says 


vr 5«q 7E5 *ft, ft srasgfft i 

smarwi: II ii 


m whosoever; ft to Me; with love; a leaf; a flower; 

a fruit; .water (etc.); offers; tprarsw by that disinterested 



108 


EALYANA-KALPATARU 


[Yol. 13 


devotee of sinless mind; flipW offered with lore; that (article); stW. 
I, sjwfir partake of (with delight, appearing in person before him ). 

Whosoever offers to Me with love a leaf, a flower, a fruit or even 
water, I appear in person before that disinterested devotee of sinless mind, 
and delightfully partake of that article offered by him with love. ( 26 ) 


By using the word 4 Yah’ (whosoever) 
in this connection, the Lord indicates that 
anyone and everyone can offer Him leaves, 
flowers, fruits, and water etc., no matter 
to which caste or community he belongs 
and whatever his Asrama or stage in life. 
The Lord does not discriminate between 
one individual and another on the ground 
of physical prowess, external appearance, 
wealth, age, birth,, merits and learning 
etc. The only condition is that the senti¬ 
ment of the devotee who offers these 
things should be absolutely pure and 
loving like that of Yidura and Tabari, to 
quote two notable examples. 

The mention of leaves, fiowerB, fruits 
and water as articles of worship indicates 
that anything which can be easily had 
even by an ordinary individual without 
any exertion or expenditure can be offered 
to God. Having all His desires fulfilled, 
God does not thirst for this thing or 
that. He thirsts only for love. And he who 
offers something to God with a heart 
overflowing with love and filled with 
gratitude to think how magnanimous 
it is of the Lord that He should con¬ 
descend to accept with pleasure even 
the smallest gift from the hands of an 
humble creature like the offerer, offers 
with love. 

He whose mind is pure is called a 
4 Prayatatma\ By using this word, the 
Lord indicates that if the motive of the 
offerer is not pure, He does not accept 
the offering in any case, even if the same . 

is offered with an outward show of extreme 

politeness and consists of the best articles. 
Declining the invitation of Duryodhana, 
He oalled on Yidura and fondly 'dined at 
his house simply because the latter had 


a pure heart. He partook of the parched 
rice brought by Sudama with great relish, 
satiated the whole universe by putting 
into His mouth a stray leaf left in the cook¬ 
ing utensil of Draupadx, accepted with 
His own lotus hands the flower offered 
by the famous elephant figuring in the 
Puranas, appearing in person before him, 
partook of the fruits offered by Tabari 
at her own cottage and blessed Rantideva 
by accepting the water offered by him. 
In this way He accepts with pleasure what- 
ever offering is made by a devotee with 
a heart full of love. 

Incidents from the life of these 
devotees, relevant to the subject under 
discussion in particular, are briefly re- 
produced below:— 

YIDURA 

After completing twelve years’ exile 
in the forest and one year’s incognito 
existence when the Pandavas demanded 
of Duryodhana the restoration of their 
kingdom, the latter gave a flat refusal. 
Thereupon Bhagavan f&rl Krsna Himself 
went to the Kaurava Court to negotiate 
on behalf of the Pandavas. To maintain 
an outward show of courtesy on that 
occasion, Duryodhana had made elaborate 
preparations for the reception of Sri Krsna. 
When invited to dinner, the Lord refused 
to dine with him. Questioned by Duryodhana 
as to the reason for this refusal, the 
Lord gave the following reply. “Meals 
are taken under two circumstances,” He 
said. -Where there is lore, one partakes 
of, with great pleasure, whatever is 
available in the house. Or, when one is 
starving, one has to fill the belly with 

whatever is available anywhere,'regardless 
of the .sentiment with which the food 
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may be served. Both these conditions 
are absent in the present case. You have 
no love in you, and I am not dying 
of hunger either.” With these words 
the Lord left his royal palace and proceeded 
uninvited to Vidura’s cottage. The good 
old Bhisma and elders like Drona, Krpa, 
Bahllka and others called at Vidura’s 
and invited the Lord to their own houses. 
But the Lord refused to go anywhere 
else, and blessed Vidura by partaking of 
the dishes offered by him with the 
utmost love ( vide Mahabhdrata , Udyoga Parva , 
91). So runs the popular Indian song:— 

“Refusing the rich dishes of Duryodhana, 
the Lord partook of boiled vegetables 
at Vidura’s,” 

SUDAMA 

Sudama had been a school-fellow of 
Bhagavan Sri Krsna. Both had received 
their schooling at Ujjain under a common 
teacher Sandlpani. Sudama was well- 
versed in the Vedas, averse to worldly 
enjoyments, calm and collected and a 
man of exemplary self-restraint. After 
completing their studies the two friends 
parted company and left for their respective 
homes. 

Sudama was extremely indigentandpoor 
so far as material possessions are concerned. 
On a certain occasion this Brahman with his 
family had to starve continuously for 
a number of days due to want of food. 
Emaciated by starvation, the wife of 
Sudama was extremely moved by the 
miserable plight of her children. She 
knew that the Lord of Dwaraka, Bhagavan 
6rl Krsna, was a friend of her husband. 
After a good deal of hesitation, therefore, 
and trembling with fear, she described 
her sufferings to her husband and requested 
him to proceed to Dwaraka. She knew 
equally well that her husband was 
absolutely disinterested; therefore she 
added, “My lord, I know you have no 
oraving for riches; but without money it 
is very difficult to maintain a household, 
therefore f in my opinion, it is essential 
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and desirable too that you should go 
and see your friend.” 

Sudama understood that unnerved by 
her privations his wife was anxious to 
send him to £ri Krsna in search of wealth. 
He, however, had serious misgivings in 
approaching his friend with such a request, 
and reproached her saying, “Good heavens ! 
Are you so mad as to send me to .Dwaraka 
to fetch money P Does a true Brahman 
ever crave for wealth P Our only concern 
is to remember the Lord under all 
circumstances. When oppressed by hunger, 
can we not go put and beg our food?” 

“All this is very well,” said Sudama’s 
wife; “but the days are so hard that one 
cannot even depend on the charity of 
others. Just have a look at my tattered 
clothes and these starving children of 
yours. I have no craving for wealth. I 
do not insist that you should ask Him 
for a kingdom, or for abundant Seiches. 
In onr present stricken condition, you 
should only go and see Him once.” 
Hesitating for a long time Sudama at 
last decided to go; for he thought that 
would afford him a golden opportunity 
to obtain the rare sight of Bhagavan &rl 
Krsna. But how could he go without 
taking some present for his friend P “0 
blessed lady,” he said to his wife, “If 
you have anything in the house worthy 
of being presented to Sri Krsna, please 
let me have it.” Sudama’s request was 
quite reasonable; but the poor woman 
was helpless. There was not a single 
grain of "rice in the house. Sudama’s wife, 
therefore, kept quiet. But she knew her 
husband would not leave his house unless 
he was provided with something. There¬ 
fore, with great diffidence she approached 
her next-door neighbour. Although she 
had little hope from her, the lady of the 
house was good enough to lend her four 
handfuls of parched rice. Tying these 
few handfuls of rice in a dirty piece of 
tattered cloth, the poor woman handed 
it over to her husband as a present for 
Bhagavan §rl Krsna, 
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Sudama reached the city of Dwaraka 
after a long and tiresome journey. After 
repeated enquiries, he at last found him¬ 
self at the portals of the right royal 
mansion of Bhagavan Krsna. The 
poet Narottama gives in Hindi a beauti¬ 
ful word-picture of what followed. Accord¬ 
ing to him, the porter received the 
stranger kindly and offering him a seat 
at t the gate, the former went into the 
presence of the Lord and gave Him the 
following report;— 

“My Lord, a stranger waits at the door: 

From where he hails, no one knows. 

No turban on his head, nor garment 
on his person; 

His loin-cloth is torn, the toga poor; 

No shoes he has to cover his feet. 

The poor, emaciated Brahman that 
he appears to be 

Came and stood at the gate, 

Looking at the beauty of the city 
with wondering eyes. 

The abode of the destitutes’ friend 
he enquires about, 

And calls himself Sudama.” 

Hearing the very name of ‘Sudama*, 
the Lord forgot Himself and hurriedly 
got up from His seat. The crown was left 
uncared for, the yellow robe dropped from 
his body. He could not find time even 
to put on His sandals and rushed towards 
the gate. Seeing the miserable plight of 
Sudama from a distance, the Lord said:- 


He washed them with His own 
profuse tears 1 
( Narottama) 

There was no occasion to touch the 
water kept in the large brazen-vessel for 
washing the feet of Sudama. Washing 
them with the tears of His eyes, the Lord 
held His friend tight to His bosom. 
Thereafter He took him with great atten¬ 
tion inside His palace and seated him on 
His own couch. Collecting the articles 
of worship with His own hands, the Lord 
duly washed Sudama’s feet Himself; and 
even though His very presence hallowed 
the three worlds, He bore that water on 
His own head. The Lord’s principal 
consort, 6rl Rukminl, also expressed her 
desire to waBh the feet of their honoured 
guest. The Lord readily gave His consent 
saying: “Let the other queens also come 
and wash his feet, and sprinkling the 
water touched by his feet over the entire 
palace, let them purify the palace as 
well as their body and mind.” Holding 
in one hand a vase of gold filled with 
water, &ri Rukminl thereupon washed 
Sudama’s feet with the other. 

“Lo I She whom the gods ever address 
As the Mother of the universe, and 
redeemer of 'the world, 
They look upon Her today washing 
the feet of a destitute.” 

Smearing the body of His beloved 
friend with an excellent quality of sandal- 


0 friend, what a helpless condition 
you have been'reduced to 1” 
Then the Lord noticed the network 

of thorns 

Sticking at the soles of Sudama’s feet. 
Alas! friend, what a terrible suffer- 
ing you have undergone 1 
"Why did you not turn up here before P 
Why did youwaBte so many days P” 

At the sight of Sudama’s. destitution, 

The Ocean of Compassion wept with 

* grief. 

The water kept for washing the feet 
of Sudama was not even touched* 


Oil ViUICB, oUuQ as 

the paste of aloe wood and saffron, and 
offering hi m incense and light, the Lord 
treated him to a sumptuous meal and 
offered him betel-leaves and pieces of 
nnts. Sudama’s body was badly soiled 
with dust and emaciated. The veins and 
arteries of his body had stuck out at 
various places. A piece of tattered cloth 
covered his body. But recognizing him 
to.be a dear friend of her Lord, Bukmini, 
who .was no . other than Laksml, the 
goddess,- of wealth,, fondly waited with 
S|ll her associates on the utterly destitute 
Brahman holding in her hands * fah and 
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a chowrie 'with bejwelled handles. Clasp¬ 
ing Sudama’s hands, Bhagavan in Krsna 
began to review the charming incidents 
of their boyhood. 

After some time, the Lord cast a 
loving gaze at Sudama, and with a smile 
on His lips ashed him whether he had 
brought any present for Him. “I hold in 
high esteem,” He added, “even the most 
insignificant thing lovingly offered to Me 
by a devotee; for I hunger for love. On 
the other hand, immense treasures offered 
by one who does not possess devotion in 
his heart cannot satisfy Me.” 

Even after this clear hint from the 
Lord, Sudama could not part with the 
bundle of parched rice he had so fondly 
brought with him. Seeing the royal 
grandeur and untold wealth of the Lord, 
he felt very shy in exhibiting that poor 
article. The Lord,who 'knows the innermost 
secret of all hearts, had no difficulty in 
divining the cause of his visit, and said 
to Himself, “This Brahman is a disinterest¬ 
ed devotee and friend of Mine. He never 
adored Me with the motive of gaining 
wealth in the past, nor is he actuated 
by any such motive even now; that is 
why he is withholding from Me this 
present of parched rice. But he has come 
to Me at the request of his devoted wife; 
I shall accordingly confer on him that 
wealth (in the shape of worldly enjoy¬ 
ments and liberation) which is difficult 
of access even to the celestials.” 

Having thus resolved and casting a 
searching glance into th e bundle of parched 
rice held tightly by Sudama under his 
arm-pit, the Lord forcibly dislodged it 
from its secure position. Made of an old 
tattered cloth, the bundle gave way,- 
scattering the contents on the floor. 

Thereupon, in accents of deep love, 
the Lord said:— 


“0 friend, this loving present brought 
by you affords Me supreme delight. These 
parched rice will satisfy Me, and (with 
Me) the entire universe,”* 

So saying, the Lord started picking 
up the scattered grains of rice one by one, 
putting them into His mouth and masticating 
them. Partaking in this way of the offer¬ 
ing lovingly brought by a devotee, the 
Lord gave an ocular demonstration of 
His incomparable love for the devotee. 

Joyfully spending some days at 
Dwaraka in the blessed company of the 
Lord, Sudama at last returned to his 
home and found it totally transformed. 
By the sportive will of the Lord, his 
dilapidated cottage with a thatched roof 
containing many holes had given place to 
a palace with turrets of gold. Sudama 
accepted this as a pastime of the Lord. 
He said to himself, “How noble and 
praiseworthy it is of my divine Eriend 
that He fulfils the desire of the seeker 
by bestowing on him all that he wants 
secretly without his knowledge. But I 
am no seeker of wealth. My one repeated 
prayer is that in Krsna may continue to 
be my well-wisher, friend and loving 
companion in all my lives, and I may- 
remain exclusively devoted to Him. I 
have no craving for this wealth. What 
I care for is the purest form of devotion 
to the Lord, who is the repository of all 
virtues, and the blessed company of His 
devotees. It is an act of Grace on His 
part that He withholds wealth from us, 
for the pride of wealth brings about one’s 
downfall. It is .therefore that He does 
not confer worldly possessions, kingdom 
and supremacy on His short-sighted 
devotees.” 

Sudama lived as a householder through¬ 
out his life, though he had no attachment 
for anything, and devoted all his time 
to the practice of adoration. 


. ( irlmad Bhagavata X. boni. 9 ) 
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DRAUPADI 

During their exile in the forest, the 
Pandavas were passing their period of 
privation and suffering; ^hile the vile 
Duryodhana and his evil-minded associates, 
due to their inherent wickedness, weTe busy 
devising means for their extirpation. On 
a certain occasion, Duryodhana propitiated 
the sage Dnrvasa by his services and asked 
for a boon. He said, “My elder cousin, the 
high-souled Yudhisthira, who is noted for 
his piety, is living in the forest with his 
brothers. Kindly accept his hospitality 
one day with all your pupils, ten thousand 
in number. I would, however, pray that 
you should call on him at a time 
when all have dined and when the blessed 
Dranpadi has finished her meal and may 
be peacefully enjoying her day’s rest.” 
Acting under the advice of his designing 
ministers, Duryodhana thought that after 
Draupadl had taken her meal, the cooking 
utensil granted to her by the Sun-god 
could yield no more food. He thought 
that would excite the wrath of the 
irascible ascetic, who would reduce the 
Pandavas to ashes by his curse, and the 
object for gaining which Duryodhana had 
been taking so much pains would 
thus be easily achieved. Dnrvasa, who 
possessed a guileless heart, could not make 
out the real motive of Duryodhana’s 
request; he, therefore, readily granted it. 
Accordingly, one day, Dnrvasa appeared 
in the Kamyaka foreBt. Having had their 
meals, the Pandavas and their consort 
Draupadl were sitting at ease and chatting, 
when Dnrvasa made his appearance with 
his battalion of ten thousand pupils. 
Yudhisthira and his four brothers rose 
from their seats to receive the honoured 
guest, and after paying their respects to 
him invited him to take his meal. Accepting 
their invitation, Dnrvasa went to the river 
for a hath. Draupadl, however, felt much 

♦ spTOJnsf 15 wit 


disturbed. But who could save her from 
an awkward predicament like the one 
in which she found herself except her 
dear friend, 6rl Krsna P Remembering the 
Lord, she said, "0 Krona, 0 Divine Cow¬ 
herd, 0 Refuge of the forlorn, 0 befriender 
of the refugee, You alone can rescue me 
from this calamity. 1 * 

“Just as You delivered me the other 
day from the clutches of Duhsasana in 
an open assembly, even so You should 
extricate me from this difficulty. 1 ’* 

6rl Krsna happened to be with Rukminl 
at that time in His palace at Dwaraka. 
Hearing the prayer of Draupadl, and 
knowing her to be in distress, the blessed 
Lord, who is so fond of His devotees, 
immediately left Rukminl’s side and ran 
post haste to meet Draupadl. The rapidity 
of motion of the Supreme Lord cannot be 
conceived by the human mind; there could, 
therefore, be no delay in His reaching 
the Kamyaka forest. In a moment He 
was with Draupadl. Draupadl felt as if 
life had returned to her lifeless body, 
G-reeting the Lord, she described to Him the 
predicament with which she was faced. 
“Tell Me all this afterwards,’ 1 the Lord 
retorted, “I am terribly hungry; first, give 
Me something to eat.” “I remembered 
You, my beloved Lord, only because of 
my difficulty in procuring food. I have 
finished my meal, and there is nothing 
left in that vessel,’ 1 rejoined Draupadl. 
The Lord, who is very jovial, could not 
be easily satisfied. He said:— 

“Draupadl, I am oppressed by hunger 
and fatigue. I can brook no jest now. 
Make haste, bring the vessel presented to 
you by the sun-god, and show it to Me. n t 

Draupadl could not resist His entreaty 
any more. She brought the vessel and 
placed it before the Lord. ^The Lord’s 

II '* 
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“Whosoever offers to Me with love a leaf, a flower, a fru.it or even water, I appear in person before that 
disinterested devotee of sinless mind, and delightfully partake of that article offered by him with love.” 
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penetrating vision discovered a vegetable 
leaf sticking somewhere in the vessel. 
“Draupadl,” He said, “You told Me there 
was nothing in the vessel; but this single 
leaf is enough to satisfy all. the three 
worlds l” The Lord, who is the enjoyer 
of all sacrifices, immediately took out the 
leaf and putting it into His mouth said: — 

“Let God, who is the soul of the 
universe and enjoyer of sacrifices, derive 
satisfaction from this leaf.”* 

At the same time He asked Sahadeva to 
go and fetch the Rsis for dinner. 

Meantime a strange thing happened 
on the riverside. The ascetics had hardly 
finished thjeir San&hya ( evening prayer ) 
when they felt that their stomach had 
become suddenly loaded, and they began 
to belch. The pupils approached their 
preceptor and said, “Sir, we feel as if 
our stomach has been loaded up to the 
very throat. How shall we do justice to 
the invitation of the PandavasP” Durvasa, 
who was going through the same strange 
experience himself, at once replied, “Dear 
ones, let us leave this place immediately. 
The Pandavas are extremely pious 
and learned, and men of great moral 
stamina; and they are exclusively devoted 
to Bhagavan 6ri Krsna. They can reduce 
us to ashes, if they take it into their 
head, even as a flame reduces a heap of 
cotton to ashes. My experience with 
Ambarisa is still fresh in my memory, 
and I am terribly afraid of the devotees 
of £r! Krsna.” Hearing these words from 
the lips of Durvasa, his pupils immediately 
dispersed and ran away in different direc¬ 
tions. Sahadeva found none present on 
the river bank. 

“Now let Me return to Dwaraka,” said 
£ri Krsna to the Pandavas; “you are all 


virtuous souls. Those who are constantly 
devoted to virtuous conduct never suffer.”f 

THE LORD OF ELEPHANTS 

The great tusker figuring in the Puranas 
lived on the Trikuta hill. Oppressed by 
the summer heat, he once reached the 
bank of a beautiful and extensive lake 
in the garden of Varuna (the god of water ), 
called Rtuman, accompanied by a number 
of male and female elephants. He rushed 
into the lake and, having quaffed its sweet 
ambrosial water to his heart’s content, 
began to sport in it with his female 
companions and their youngs. In that lake 
lived an alligator possessed of inordinate 
strength, who got hold of one of the feet 
of the lord of elephants. Exerting all 
his strength the latter tried to disengage 
his foot from the alligator’s mortal grip, 
but without success. The alligator now 
began to drag the elephant into deep waters. 
All the male and female companions of 
the elephant tried hard to rescue their 
chief, joining trunk with trunk, and pull¬ 
ing the elephant in the direction of the 
bank; but in vain. The tug-of-war continued 
for a long time. Losing all hope, the lord 
of elephants at last sought refuge with 
the Lord. He said:— 

“Like a mighty serpent, possessed of 
terrible speed, Death pursues all in every 
direction. God undoubtedly protects him 
who is afraid of this monster and seeks 
His protection from it. I, therefore, 
take refuge in Him; for it is out of His 
fear that this monster runs hither and 
thither in pursuit of mortals. ( irimad 
Bhagavata "VIII. ii> 33 )* 

The lord of elephants mentally offered 
a beautiful prayer to God. His cry of anguish 
reached the ears of the Lord, who got 
impatient to save His devotee. A poet 
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has depicted the incident very beautifully 
in the following words;— 

“In order to rescue the lord of elephants 
caught in the deadly grip of the alligator 
Bhagavan Narayana left His couch in 
nervous haste without caring for His 
attendants, unmindful of the Kaustubha 
gem, shouting for His club even before 
leaving the bed, without even looking at 
His Consort, Laksml, and mounting the 
back of Garuda even without spreading 
anything on it. May He protect us!”* 

Riding on Garuda, the Lord reached 
the place of occurrence in no time. The 
Lord of elephants saw Him in the air 
mounted on the back of Garuda, and 
holding aloft a lotus with his trunk said 
in a sinking voice in extreme agony, "0 
Narayana, 0 Supreme Master, I offer 
obeisance to You.” 


Till then he asked her to remain at that 
place in expectation of that auspioious 
moment, keeping herself engaged in the 
practice of adoration. 

Tabari’s mind got addicted to Bhajana, 
and she began to spend her days in 
anxious expectation of £rl Rama's visit. 
Her expectancy began to grow in intensity 
as the days rolled on. Expecting the 
Lord every moment, and fearing lest 
thorns might prick the soles of His feet, 
she would every now and then go and 
sweep the track leading to her cottage 
up to a long distance and sprinkle it with 
water. She would plaster the courtyard 
with cow-dung and mud and prepare a 
beautiful dais of cow-dung and earth for 
the Lord to sit on. Resorting to the woods 
she would pluck the most delicious fruits 
available there and keep them in cups 
made of leaves. She would repeat this 


The Lord accepted the lotus offered 
by the devotee with love, and severing 
the head of the alligator with His circular 
weapon, Sudarsana, delivered the tusker 
from a great peril. 

Tabari 

Sabarl was a Bhil woman. Though 
low-born, she was a great devotee of the 
Lord. She had spent a large part of her 
life in rendering secret services to the 
sages living in the Dandaka forest, 
Sweeping the track through which the 
sages passed for their daily bath, cover¬ 
ing plots with a rugged surface with sand 




knowing how many times in the course 
of a day she swept the path, plastered 
the courtyard, prepared seats and plucked 
fruits. At last, one day, the Lord visited 
Sabarl's cottage. Tabari’s joy knew no 
bounds. It will not be out of place to 
reproduce in this connection the scene as 
depicted in the Ramacharitamunasa of Goswami 
Tulasidas: — 

“Binding £3ri Rama in her cottage, the 
heart of Sabarl gladdened; she rejoiced 
to find sage Matanga’s prediction come 
true. He had lotus-like eyes, unusually 
long arms, a crown of matted hair on 


a surface with sand, arms, a crown of matted hair on 

cu mg wood from the forest and piling His head ' ail(3 a garland of sylvan flowers 
it np in the hermitage-these were on His bosom. Seeing 


. ~-omu, piling 

it np m the hermitage-these were the 
self-imposed duties she had adopted by 
way of her daily routine. A sage, Matanga 
by name, took pity on her, imparted the 
holy name to her, and while departing 
for the^abode of Brahma told her that 


v* vi Djivan nowers 
on His bosom. Seeing Rama and 

Laksmana, who were distinguishable by 
their swarthy and white complexion 
respectively, Tabari fell prostrate on the 
ground encircling their feet within her 
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placed fruits before Him. Praising her 
devotion in highest terms, the Lord 
accepted her worship and conferred the 
highest blessing on her by partaking of 
the fruits lovingly offered by her. The poet 
Tulasidas depicts in glowing terms how 
much the Lord relished those fruits. He 
says:— 

“Wherever the Lord was ever enter¬ 
tained, whether at His own home, at the 
preceptor’s residence, at a friend’s house 
or even at His father-in-law’s, nowhere 
and at no time did He enjoy the dishes so 
well, nor did He find them as delicious 
as the fruits of Tabari. This is what He 
explicitly acknowledged on every such 
occasion.”* 

RANTIDEVA 

King Rantideva was the son of King 
Sankrti. A powerful ruler, Rantideva 
was extremely compassionate by nature. 
Observing the woes and sufferings of the 
poor, he gave away all he possessed 
in charity. Having been thus reduced to 
straits, he could maintain himself and 
his family with great difficulty. Even in 
that state he gave away to the poor 
whatever he got, and remained without 
food himself. Reduced to utter destitu¬ 
tion, the king thus led a life of extreme 
misery with all the members of his family. 

On a certain occasion the king had 
to go without food and water for full 
forty-eight days. Oppressed by hunger 
and thirst, his limbs began to tremble. 
On the morning of the forty-ninth day 
he got some ghee, rice boiled in milk, 
porridge and water. Forty-eight days’ 
complete fast had rendered the king and 
his family extremely weak. The limbs 
of all were shaking. 

When Rantideva was about to partake 
of this food, a Brahman who was quite 
unknown to him appeared on the scene. 
Out of a crore it is very easy to give 


away a lakh of rupees in charity for 
name’s sake; but it is most difficult for 
a starving person to part with his food. 
The great devotee Rantideva, however, 
who saw God present everywhere, gave 
away a share of his food to the Brahman 
with due respect and reverence. Satisfied 
with the king’s hospitality, the Brahman 
went away. 

After entertaining the Brahman, the 
king was about to share the remaining 
food with his family, when another 
stranger belonging to the gfidra class 
made hiB appearance. With the thought 
of &ri Hari foremost in his mind, the 
king gave away a part of this food to 
that destitute. Meanwhile a third stranger 
appeared with a number of dogs and 
begged food for himself and his dogs on 
the plea of hunger. 

The devout king received this stranger 
also with due attention and, reverentially 
placing the whole of the remaining food 
at the disposal of the new comer and 
bis dogs, bowed to him. 

There was now left only a small 
quantity of water barely enough to appease 
the thirst of a single individual. The 
king was about to quaff it, when an 
outcast appeared before him and made 
the following submission in a pathetic 
tone, “0 great king ! I am extremely tired 
and exhausted. Low and impure as I am, 
please favour me with a little wateT to 
drink.” 

Hearing this piteous appeal of the 
pariah, and knowing him to be really 
exhausted, the king was moved with great 
compassion, and he uttered the following 
neotar-like words:— 

“I crave not from God the highest 
form of destiny with the eight superhuman 
faculties, nor freedom from rebirth. My 
only prayer is that dwelling in the heart 
of all beings I may undergo their suffering, 
so that they may be rid of all sorrow. 


The story of Sabarl has been adapted from the Ramcich&ritamanasa of Goswami Tulasidas and 
pther similar works, 
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“[This mail is dying of thirst, and 
he is piteously seeking water from me in 
order to save his life, j By offering this 
life-giving drink to this humble creature 
who is anxious to live, my hunger, thirst, 
exhaustion, bodily suffering, lowness of 
spirit, languor, grief, depression and in¬ 
fatuation, all have disappeared.”* ( &rhnad 
Bhdgavata IX. xxi. 12-13 ) 


his thoughts in God and God alone; and 
he being thus identified with God, the 
veil of Maya, consisting of the three 
Gunas, lifted like a dream from before 
his eyes. Due to his association the other 
members of his family too wholly devoted 
themselves to Bhagavan Narayana, and 
attained the supreme state to which Yogis 
alone are entitled. 


With these words on his lips the 
tender-hearted king Rantideva, though 
half-dead himself due to thirst, reverential¬ 
ly and cheerfully gave the whole of that 
water to the pariah. 

The aforesaid strangers were no other 
than the three lords of creation, Brahma, 
Yisnu and £iva, who confer boons of 
various kinds on those who seek them, 
and who appeared through their delusive 
potency in the guise of a Brahman and. 
others in order to test the piety of the 
great king Rantideva. They were supremely 
delighted to observe the power of endurance 
and depth of devotion exhibited by the 
king, and appeared before him in their 
actual form. Obtaining thus a direct 
vision of the three Lords all at once, the 
king bowed before them, but did not ask 
for any boon, even though called upon 
to do so. 

For, renouncing all forms of worldly 
attachment and desires, the king had 
fixed his mind exclusively on God. In 
this way Rantideva, who was exclusively 
devoted to God, completely merged 


The use of the compound adjective 
‘Bhaktyupahrtam’ is intended to convey 
that the Lord refuses to accept things 
that are offered to Him with a cold heart. 
Where there is love, and the devotee feelB 
genuine delight both in offering a thing 
to God and in its acceptance by the Lord, 
He not only accepts such an offering, but 
may even force His way into the house 
of such a devotee and eat things from 
his store, as He did in the case of the 
blessed Gopls of Yraja. For in reality 
God hungers and thirsts for love, and not 
for things of the world. 

By the words ‘Aham’ and ‘A^nami* 
the Lord indicates that appearing in person 
before such a devotee He eats the articles 
offered by him with a pure and loving 
heart. That is to say, when He is present 
in the world in a human or other garb, 
He goes to the devotee in person, while 
at other times He manifests Himself be¬ 
fore the devotee in the form desired by 
the devotee, and fulfils the object of his 
existence by eating whatever is offered 
to Him. 
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sacred fire; mi whatever; you bestow (as a gift); ^ whatever; 

you do by way of penance; ( all ) that; JTS’TOffl. offer to Me. 

Aijuna, whatever you do, whatever you eat, whatever you offer as 
oblation to the sacred fire, whatever you bestow as a gift, whatever you 
do by way of penance, offer it all to Me. ( 27 ) 


By using the five verbs ‘Karosi’, ‘A^nasi,’ 
‘Juhosi’, ‘Dadasi’ and ‘Tapasyasi’ with 
the pronoun ‘Yat’ joined to each, the 
Lord has enumerated in a nutshell all 
the duties of man. That is to say, the 
words ‘Yat Karosi’ cover all kinds of 
pursuits other than the performance of 
sacrifices, charity and austerity, viz., all 
activities carried on by man for earning his 
livelihood consistent with his grade in 
sooiety and stage in life, social duties, 
and all other duties enjoined by the 
scriptures, such as the practice of 
adoration, meditation etc. Even so 
all activities intended to keep the body 
and soul together, such as taking food 
and drink etc., are included in‘Yat Asnasi’; 
and all practices connected with worship 
and the offering of oblations to fire etc. 
are comprised in ‘Yat Juhosi’. Similarly 
all acts of oharity and service are included 
in ‘Yat Dadasi’, and all aots of self- 
restraint and all forms of austere penance 
( XVII. 14-17 ) are covered by ‘Yat 
Tapasyasi’. 

The common run of men identify 
themselves with, and feel attached to, 
such actions and crave for their fruit. 
Therefore, renouncing the feeling of 
identification with, and attachment for, 


all actions and the craving for their fruit, 
the devotee should realize that the whole 
universe belongs to God, that his own mind v 
intellect, body and senses also belong to 
God, and he himself belongs to God, so 
that whatever sacrificial and other acts 
are performed by him also belong to Him. 
Nay, he should further realize that libe 
the showman making the puppet dance, it 
is God alone who is getting everything 
done by him, and that it is God Himself 
who enjoys all those acts in various forms, 
he being a mere instrument and nothing 
else. And realizing this he should perform 
the aforesaid actions in a disinterested 
spirit as a behest from God and for His 
pleasure alone.. This is what is meant by 
offering those actions to God. 

Undertaking an action with another 
motive and subsequently offering it to God, 
offering an action to God even while 
performing it, offering the same to God 
as soon as it is completed, or offering its 
fruit to God—all these processes are 
included in the act of offering an action 
to God. In fact, these are the initial stages 
of offering one’s actions to God. Total 
offering of actions to God as indicated in 
the foregoing paragraph is accomplished 
only by going through the above processes. 


It may be asked here: What mil be the result of offering all one’s actions 
to God in the manner stated above? Anticipating this query the Lord says 

jrrgWsr n ^ II 

^ thus; gswiftgwaRr with your mind established in the Yoga of 
Renunciation (offering of all actions to God); from the 

bonds of Karma in the shape of good and evi} consequences; wtsprcl you 
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%g^ if. the vilest sinner; srfa even; 3t»RtTT$ devoted to none 
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be accounted; because; fl: he; safari: (has) rightly resolved. 


Even if the vilest sinner worships Me with exclusive devotion, he 
should be accounted a saint; for he has rightly resolved. ( He is positive 
in bis belief that there is nothing like devoted worship of God. ) ( 30 ) 


The use of the indeclinable ‘Api’ in 
this verse is intended to emphasize His 
undifferentiating attitude towards His 
worshippers. That is to say* one should 
not wonder if men of righteous conduct 
and ordinary sinners should be redeemed 
by His worship; even the vilest sinner 
can be so redeemed. 


to God. he who dwells on His divine 
essence, hears, reflects on and chants His 
names, virtues, glory and greatness, offers 
obeisance to Him, worships Him with 
leaves, flowers and various other objects 
of his choice and offers his virtuous acts 
to Him is said to worship Him with 
exclusive devotion. 


The indeclinable ‘Chet 1 has been used 
to indicate that men of sinful conduct do 
not as a rule take to His loving worship 
because of their attachment to worldly 
enjoyments and vice. Nevertheless, if 
through the revival of some past good 
tendency, or due to an atmosphere of God- 
consciousness, study of the scriptures or 
the holy association of saints, or by hear¬ 
ing the virtues, glory, greatness and my¬ 
steries of God a sinner develops faith 
in and devotion to God and takes to His 
adoration, he too secures redemption. 

The word ‘Suduracharah’ stands for 
men whose conduct is most vile, who are 
addicted to prohibited food, drink and 
acts, and who, being dominated, by their 
evil nature, bad habits and attachment 
for enjoyment, cannot wholly give up their 
immoral practices. If by hearing or read¬ 
ing accounts of the divine virtues and 
glory etc. or due to some other cause 
such a sinner comes to look upon God as 
the supreme Reality, and depending 
exclusively on God recognizes Him with 
supreme faith and love as the sole object 
of his worship, he is said to be exclusively 
devoted to Him. And being thus devoted 


Such a devotee, even though desiring 
and striving to give up his immoral 
practices in toto may not be able to 
abandon any particular vice completely, 
being helplessly driven to it by his evil 
nature and vicious habit. Nevertheless, 
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as a saint and not as a wicked persoi 
For he has arrived at the definite coi 
elusion that God is the redeemer of tb 
fallen, a disinterested friend of all, a 
mighty, supremely compassionate and omn 
scient, the universal lord and the suprem 
Reality; that the highest duty of man j 
to W0:rs kip Him; and that His adoratic 
will not only eradicate all his sins an 
sinful proclivities but bring him face 1 
ace with Godj as a matter of conn 
through His grace. There can be r 
higher or saner resolve than this in tb 
eyes of God, and he who makes th 
resolve is acknowledged by the Lord £ 

fz srr + Nay the Lord 

that his devotion will soon convert hr 
into a perfectly virtuous soul. Therefor 
it is but reasonable that such a devote 
should be accounted a virtuous soul rath, 
than a sinner or an evil-minded person 
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In verse 15 of Chapter VII the Lord 
stated that men of evil deeds do not 
worship Him; whereas in the present 
verse He states that the vilest sinner can 
worship Him, and thereby become a saint. 
Although the two statements appear as 
mutually contradictory, it will be found 
on closer examination that really speak¬ 
ing there is no contradiction between 
them. Thus it will be seen that the men 
of evil deeds referred to in the above 
verse of Chapter VII are not only addicted 
to sin, but they have neither faith in 
God nor any knowledge about Him, nor 
again are they keen to avoid the per¬ 
petration of sins. It is therefore that 
those foolish unbelievers have been 
characterized as ‘men of deluded wisdom’, 
‘vile among men’, and ‘men who have 
embraced the demoniac nature’ etc. The 
sinner spoken of in the present verse, 
however, is one who though addicted to 
sin, is nonetheless anxious to avoid the 


perpetration of sins. He is devoted 
to God’s virtues, glory, essence and 
names, and has arrived at the definite 
conclusion that God, who is the only 
redeemer of the fallen and is supremely 
compassionate, is the supreme Reality; 
that He is the supreme object of his 
worship, that His adoration is the highest 
duty of a human being, and that through 
His Grace all his sins will be eradicated, 
and he will easily attain Him. It is 
therefore that he has been characterized 
as one who has ‘rightly resolved’, and 
who is devoted to none else than God. 
Adoration of God thus becomes quite 
natural to him. As for unbelievers, since 
they have no faith in God, it is hardly 
possible for them to take to the practice 
of adoration. Thus there is no contradic¬ 
tion whatsoever between the two state¬ 
ments of the Lord, both of which are 
correct in their own context. 


afeartft * ft II \\ l 


fsirsffl. speedily; (lie) becomes; wW virtuous; siwsifon, lasting 

peace; ( and ) attains; 0 son of Kunti, Aijuna; know 

( it) for certain; My 5 devotee; * not 5 falls. 


Speedily he becomes virtuous and secures lasting peace. Know it for 
certain, Aijuna, that My devotee never falls. ( 31 ) 


The devotee referred to in the preceding 
verse is not only freed in his very lifetime 
and without delay from all vices and 
immoral practices, but acquires the divine 
virtues mentioned in verses 2 and 3 of 
Chapter XVI, and thus becomes eligible 
for God-Realization. And ‘lasting peace’ 
here means peace which, once attained, 
is never lost, viz., peace in the shape of 
God-Realization, referred to as ‘NaisthikI 
sSanti’ in Y. 12, ‘everlastingpeace, consisting 
of supreme bliss’ in VI. 15 and as ‘supreme 
peace’ in XVIII. 62. 

The verb ‘Pratijanlhi’ is derived from 


the root ‘Jfia’ (to know) with ‘Prati’ 
prefixed to it. It, therefore, means 'know 
it for certain’ or 'vouch for it’. By using 
this word the Lord asks Arjuna to believe 
whatever He says in praise of devotees 
as well as of devotion as undoubtedly 
true, and have it indelibly impressed on 
his mind. 

The verb ‘Nasyati’ with ‘Pra’ prefixed 
to it means ‘undergoes a fall’. What the 
Lord intends to convey by the use of 
this word is that a devotee of God gradually 
rises in the scale of spiritual, evolution 
and never suffers a fall. In other words, 
he neither experiences a spiritual set-back 
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nor meets with- an evil destiny in the 
shape of birth in a sub-human species 
or tortures in hell. Gradually freed 
from vice and evil conduct, he soon 
becomes a virtuous soul and attains supreme 
peace. 


B HAST A BILVAM AN GALA 

As an instance in point, we may cite 
the example of Bilvamangala, author of 
the devotional poem “Sri Krsnafcarnamrta”, 
who appeared only a few centuries ago, 
Bilvamangala was the son of a devout 
Brahman, Ramdas by name, who lived 
in a village on the bank of the Krsnavlna 
in south India. He was fairly educated, 
quiet in disposition, cultured and virtuous 
by nature; but having lost his father in 
early youth he fell in evil company and 
turned a moral rake. The house of a 
public woman was his favourite resort, 
and habitual indulgence in sins was his 
only occupation throughout the day. He 
had given his heart to a public woman, 
Ohintamani by name. Ohintamani lived 
on the other side of the river. Once it 
so happened that Bilvamangala could not 
visit his paramour for a whole day. It 
was the death anniversary of his father, 
Although his physical body remained 
confined within the four walls of his 
house, his mind revelled in her company 
throughout the day. The sun had set by 
the time the ^raddha ceremony was over. 
Bilvamangala was now ready to depart 
People tried to dissuade him on the ground 
that the day was sacred to the memory 
of his father; but he was adamant Bilva 
mangala hurriedly left his home and 
reached the bank of the river, a fearful 
storm with torrential rain overtook him 
there. The anxious boatmen moored their 
boats to the bank and took shelter under 
the trees. The night assumed a dismal 
aspect. Bilvamangala pleaded hard with 
the boatnden to ferry him across the river, 
and offered them the temptation of a 
liberal fare; but nobody was willing to 
risk his life on any terms whatsoever 
No nsk. however, was too great for 


Bilvamangala, who was bent upon visiting 
his sweetheart at all costs. Unmindful 
of consequences he jumped into the river. 
The corpse of a woman in an advanced 
stage of decomposition was drifting along 
the current. Due to the prevailing darkness, 
however, nothing could be easily distin¬ 
guished. The eyes of Bilvamangala, on 
the other hand, were blinded by passion. 
He mistook the corpse for a log of wood, 
and clutched at it. Nothing conscious of 
the corpse, or of its stenoh, he reached 
the other bank by sheer good luck, and 
ran to Ohintamani’s cottage. The door was 
closed. But no barrier was too much for 
his yearning heart. He made up his mind to 
enter the house by scaling the wall. Groping 
for something to help him he seized at what 
appeared to him a strong rope soft as silk, 
but which was actually a deadly cobra, 
hanging with its head and neck thrust 
into a hole in the wall. Bilvamangala 
climbed the wall with the help of its tail. 
He was not, however, bitten by the snake. 
The Lord had so willed it. Entering the 
house he woke up Ohintamani. She was, 
however, taken aback to see him at that 
odd hour. “How did you manage to cross 
the river during this fearful night, and 
enter the house?’ ’ she asked. Bilvamangala 
told her how he swam across the river with 
the help of a log of wood, and scaled the 
wall of the house with the help of a 
rope. It had now stopped raining. Ohinta¬ 
mani came out with a light in her hand 
to ascertain the truth of his statement, 
and discovered to her consternation that 
the rope by whioh Bilvamangala had scaled 
the wall was no other than a deadly 
oobra, and that the piece of log with the 
help of which he had crossed the river 
was a stinking corpse. Bilvamangala also 
now saw what those things actually were 
and shuddered at their very sight. Ohinta¬ 
mani now upbraided him saying -You 
moral rake, you are a Brahman by birth, 
and the day was sacred to the memory 
of your father; hut due to your infatuS 
for this bundle of mere flesll and blQod 

dutos a l 1 your virtues and sacred 

duties and came running all the way at 
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this dreadful hour with the help of a 
corpse and a deadly snake! But the figure 
which you are so passionately fond of 
and which you regard as exceptionally 
attractive today will be reduced to the 
same condition one day in which you find 
the corpse lying in front of you. Fie upon 
this lustful propensity of yours I Had you 
been so enamoured of that swarthy beauty, 
the enchanter of all hearts, and sallied 
forth to meet Him with the same degree 
of restlessness, you would have surely 
attained the object of your existence by 
realizing Him.” 

The admonition of the harlot worked 
like a miracle. The chords of Bilvamangala’s 
heart now responded to a new melody. 
The fire of wisdom blazed forth in his 
heart and reduced all his impurities to 
aches. As soon as his heart got purged, 
the flood-gate of divine love was flung 
open, and tears began to flow in an 
unending stream through his eyes. Clasp- 
ing Chintamani’s feet Bilvamangala said, 
“Mother, by opening my inward eye you 
have really blessed me. Mentally accept¬ 
ing her as his spiritual guide he bowed 
low at her feet. The rest of the night 
was spent by Chintamani singing to him 
the sports of love of Bhagavan £rt Krsna, 
which made a deep impression on 
Bilvamangala’s mind. As soon as the day 
broke, he left Chintamani’s house as a 
maniac completely absorbed in the sacred 
thought of Bhagavan 6ri Krsna, the real 
Chintamani (the wish-yielding gem) for 
the whole world. The first act in the 
drama of Bilvamangala’s life thus came 
to a close. 

Approaching saint Somagiri, who 
lived on the bank of the river Srsnavina, 
Bilvamangala obtained initiation into the 
sovereign Mantra sacred to £ri Gopala 
( the Divine Cowherd ) and started the 
practice of adoration in right earnest. 
Chanting the names of God he began to 
move about in the countryside. A longing 
for the direct perception of God was 
aroused in his mind; but his immora M 


ed. Compelled by evil habit his mind 
once more felt enamoured of a young 
lady. Following her footsteps, Bilva¬ 
mangala halted at the door of her house. 
The owner of the house was surprised to 
see a Brahman waiting at the threshold 
with a dismal look on his countenance. 
Questioned by him Bilvamangala revealed 
his mind to him with a guileless heart 
and said, “I long to see the girl but 
once to my heart’s content. Please send 
her to me here.*’ The young lady was 
none other than the wife of the wealthy 
merchant with whom Bilvamangala was 
holding this conversation. The good 
merchant saw nothing inherently wrong 
in this request and was anxious to 
accommodate the Brahman as far as he 
could. He, therefore, entered the house 
to call his wife. Meantime Bilvamangala’s 
mind turned into a turbulent ocean, in 
which thought-waves of various kinds 
were furiously raging. 

Bilvamangala had already turned a 
devotee of God; how could there be 
any fall for him P His vision had 
been clouded by ignorance. The Lord, 
who is extremely fond of the poor and 
miserable, opened his eye of wisdom. 
Bilvamangala woke to the wretched 
condition of his mind; his heart was 
filled with remorse and he plucked two 
big thorns from an adjoining wood-apple 
tree with what intention nobody knew. 
Meantime, the wife of the wealthy 
merchant made her appearance there. 
Looking at her intently for some time, 
Bilvamangala mentally reproached his 
eyes and said, “O detestable eyes ! but 
for you I would not have been reduced 
to this wretched condition.” Mentally 
uttering these words Bilvamangala, in a 
fit of momentary weakness or whatever 
it may be, thought it best at that moment 
to punish his wayward eyes and instantly 
thrust the pair of thorns into them 1 
Streams of blood began to flow from his 
eyes. Laughing and dancing, Bilvamangala 
rent the air with the chanting of the 
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Divine Names. The merchant and his 
wife were distressed at this sad turn, but 
they were quite helpless in the matter. 
Kemnants of impurity lying hidden in 
the inmost recesses of Bilvamangala’s 
heart got washed away, and he was 
extremely impatient now to meet the 
•‘Protector of the forlorn” as speedily as 
possible. 

The terrible pangs of separation from 
his most beloved &rl Krsna turned the 
blinded eyes of Bilvamangala into a 
perennial fount of tears. Having no 
feeling of hunger and thirst, he had lost 
all distinction of sleep and wakefulness 
as well. Bending the air with the shouts 
of ‘Krsna’ Bilvamangala roamed from 
forest to forest and from village to village. 
That the “Friend of the poor”, for whom 
he had deliberately put out his eyes, and 
the Beloved for whose sake he had 
spurned a life of luxury and ease should 
be so tardy to appear was too much for 
a lover who was pining to meet Him. 
How could Sri Krsna, who is all love, 
remain nonchalant under such circums¬ 
tances P Appearing in the guise of a small 
cowherd boy the Lord approached 
Bilvamangala, and spoke to him in accents 
the melody of which enchanted even the 
mind of sages, “0 blind singer,” He 
said, “you must be feeling awfully 
hungry. Here is a sweet dish and a glass 
of water. Please accept them.” Enthrall¬ 
ed by the very melody of His voice 
Bilvamangala’s heart leapt with joy as 
he partook of that rare dish touched by 
His blessed hands. “Tell me, dear 1” he 
enquired of the boy, “where do you live? 
What is your name, and what is your 
occupation P” 

“My dwelling is near at hand,” 
replied the boy. “I bear no particular 
name; but I respond to any name by 
which I may be called. My work is to 
tend the cows. Whosoever loves me, 
gets my love in return.” Bilvamangala 
felt enraptured by the music of the 
child’s voice, which surpassed even the 


melody of the lute. The boy, while 
parting company with Bilvamangala, 
assured the latter that he would provide 
him with food every day. Bilvamangala 
gladly accepted this gratuitous offer and 
requested the boy to see him every day. 
The boy disappeared and took with him 
the heart; of Bilvamangala too. True to 
his word, he visited Bilvamangala every 
day with a dish of dainty food. 

Bilvamangala had not the least 
suspicion that the boy was none else 
than 6ri Krsna, for whose sake he had 
accepted a mendicants role, and put out 
his eyes with thorns. But the boy had 
cast such a spell on his mind that he 
could brook no talk other than that of the 
boy. He said to himself one day, “I 
came here leaving behind all objects of 
worldly attachment, but a new source of 
attachment awaited me. Freed from the 
allurement of woman I have fallen a 
prey to the charm of this boy.” While 
this thought was agitating Bilvamangala’s 
mind, the sportive boy quietly came near 
him and said in a maddening voice, “0 
venerable Sir, what are you thinking 

about P Have you a mind to visit 

Brindaban P” Bilvamangala’s soul rejoiced 
at the very mention of Brindaban; but 
pointing out his helplessness due to lack 
of vision he said, “0 friend, how can 
a blind man like me aspire to visit 
Brindaban P” “Take hold of this end of 
my stick,” the boy replied, “I shall 
take you to Brindaban.” A thrill of joy 
passed through Bilvamangala when he 

heard this. Holding the other end of the 
stick the Lord Himself acted as 
Bilvamangala’s guide and led him to 

Brindaban. Praised be this tender-hearted¬ 
ness of the Lord l He personally guides 
the devotee, and shows him the path ! 
Not long afterwards the boy said, “Here 
you are in Brindaban. I am off now.” 
Bilvamangala caught hold of the boy by 
the arm. At the very touch of his person 
Bilvamangala felt as if a current of 
electricity had passed through his body; 
all the faculties of his senses were 
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illumined by a flood of Sattvic light. 
Blessed with the divine vision he dis¬ 
covered that the boy was none other 
than his beloved Lord. A shiver ran 
through his body and tears of joy 
streamed forth from his eyes. He caught 
the arm of the blessed Lord all the 
tighter and said, “Lord I I have now 
recognized you. I have caught hold of 
you after a long time. You cannot elude 
me now.” The Lord tried to disengage 
His arm from the blind man’s grip; but 
Bilvamangala would not let Him go. 

With a sudden jerk the Lord freed 
His arm from the grasp of Bilvamangala. 
How could poor, blind Bilvamangala 
withstand Him with the help of whose 
strength Maya kept the entire creation 
prostrate at her feet P But Bilvamangala 
had tied the Lord with a knot which 
even He could not easily undo. Baffled 
by the Lord, Bilvamangala said, “Are You 
really leaving me P But remember this: — 

“Krsna, it is no wonder that You are 
leaving me, freeing Your arm by force. But 
I shall acknowledge Your manliness only 
when You manage to slip out of my heart.’ ’* 


Starting his career as a libertine, 
Bilvamangala turned a devotee, who was 
saved when faced with an imminent 
fall, and finally succeeded in attaining 
the object of his life by realizing God. 
The sweet and inspiring poems he composed 
in an ecstatic mood during his journey 
to Brindaban are collected in the form 
of the ‘Krsnakarnamrta’. in the very 
opening verse of that beautiful collection, 
proclaiming Chintamani as his guide and 
preceptor, he offers, obeisance to her in 
the following words: — 

“All glory to Chintamani, the dispeller 
of my ignorance, to Somagiri, my 
preceptor, and last, but not the least, to 
Bhagavan Sri Krsna, my Teacher, who 
wears on His head a crown adorned 
with the peacock-feather, and whose 
feet, that serve as the wish-yielding tree, 
are courted by the goddess of victory.“f 

Like the great sage Sri Sukadeva, 
Bilvamangala also enjoyed the nectar of 
the sweet sports of Bhagavan Sri Krsna; 
it is therefore that he has been aptly 
given the nickname of ‘Lilasuka’. 


Showing thus lack of discrimination in Him on the basts of moral and 
immoral conduct , the Lord now proceeds to reveal in the next two verses that He 
makes no distinction between high and low birth , and ■ glorifying devotion in the 
form of self-surrender to God, commands Arjuna to take to the practice of 
adoration . 

*rr % m swta sg; qmtor: i 
ferct to 11 11 

0 son of Prtha (Kunti), Arjuna; f^R: women; members of 
the trading and agriculturist classes; those belonging to the labouring 
and artisan classes; W as well as; those of vile birth; ^ srfq 

whoever; ^ (they ) may be; they; sift too; WH.Me; swrspR taking refuge in; 
W**.*lfSrat. the supreme goal; % verily; reach. 
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Axjuna, women, VaiSyas (members of the trading and agriculturist 
classes), Sudras (those belonging to the labouring and artisan classes ), as 
well as those of vile birth (such as the pariah ), whoever they may be, 
taking refuge in Me they too attain the supreme goal. ( 32 ) 


People who are born ae a result of 
past sins among low classes such as the 
pariah are referred to here as ‘Papa¬ 
yonayah* (those of vile hirth). Besides 
these, members of such non-Aryan or 
Barbarian races such as the Huns, the 
Bhils, the Khasis, the lonians and so on 
are also recognized by the &astras as 
falling under the category of ‘Papayonayah’. 
The word ‘Papayonayah* in this verse 
Btands for all of them. Birth in a low 
oaste or community constitutes no barrier 
to the practice of devotion to God. 
Unadulterated love is the only qualifica¬ 
tion required for this practice.* Among 
these classes have appeared in ancient 
and modern times many great devotees 
who realized God by dint of their 
unsullied devotion. The names of Guha, 
who belonged to the class known as the 
Nisadas, and others are the best known 
among them. 

GUHA, THE CHIEF OF THE NISADAS 

Guha, who belonged to the class 
known as the Nisadas, ruled over 
Srngaverapura. He was a great devotee 
of God. While on His way to the 
foreBt Bhagavan Rama, together with 


§rl Slt§, and Laksmana, accepted the 
hospitality of Guha. The Lord recognized 
him as a friend; it was therefore that 
he was embraced and clasped to the 
bosom by Bharata when the latter met 
him later. Goswami Tulasidas says in 
his Ramacharitamanasa :— 

"When he saw him ( Guha ) lying 
prostrate before him, Bharata took him 
up by the hand and clasped him to his 
bosom. He felt at that moment as if his 
own brother Laksmana was there, and 
his heart overflowed with love.” 

The adjective ‘Papayonayah’ in this 
verse cannot be taken to be a qualifica¬ 
tion of women, Taisyas and $udras. The 
Vaisyas rank among the ‘twice-born’ 
classes. The £astras recognize their full 
right to study the Yedas and perform 
sacrifices and other Tedic rites. Therefore, 
falling as they do under the category of 
the twioe-born classes, they could not 
have been referred to as of vile birth. 
Besides, while discussing the destiny of 
Jlvas varying according to the quality of 
their past Karma, the Chhandogya Upankad 
distinctly says:— 


* i 

uR-i > l- , ( Narada: Aphorisms on Bhakti 72 ) 

in devotees.” * **** Wealth attd OCCU P ation etc * no difference 

non, even as to the practice of common virtues such as non-violence etc.” P ° 
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“Among them, those who perform instances in point, short accounts are 
meritorious deeds in this world soon given below of the celebrated Yajuapatnis, 


attain superior birth, i. <?., are born 
among the Brahmans, the Ksatriyas or 
the Vaisyas. Whereas those who perform 
evil deeds in this world attain vile 
birth, Le„ are born as dogs, swine or 
outcasts.”* ( Y. x. 7 ) 

This conclusively proves that the 
Vaisyas cannot be counted among those 
of vile birth. As for women, those 
belonging to the Brahman, Ksatriya and 
Vaisya classes are recognized as entitled 
to perform sacrifices and other Yedic 
rituals along with their husbands. Hence 
they too do not come under the category 
of ‘Papayonayah’. The greatest objection 
to this interpretation lies in the fact that 
it precludes the possibility of the pariah 
and others attaining the highest goal 
through devotion, which is admitted by 
all the 6astras and which marks the 
crowning glory of devotion, f Therefore, 
instead of treating ‘Papayonayah’ as a 
(Qualification of women, Vaisyas and 

Sudras, it would be much more reasonable 
to interpret the word as referring to men 
lower in birth even than the ^udras. 

Women, Vaisyas and £udras too have 
claimed a number of devotees. As 


Samadhi and Sanjaya. * 

YAJNAPATNlS 

A few Brahmans were engaged in 
performing a sacrifice at Brindaban. 
With the concurrence of Bhagavan Sri 
Krsna His cowherd playmates approached 
the Brahmans and asked them for food. 
The sacrificing Brahmans drove them 
away with a rebuke. The boys thereupon 
approached the wives of the Brahmans. 
The very name of Krsna drove them 
into raptures and they went to £rl Krsna 
carrying articles of food with them. One 
of the Brahmans prevented his wife 
from going and forcibly locked her up. 
Her love for &I Krsna swelled to such 
an extent that meditating on the form of 
&rl Krsna as conceived by her through 
hearsay*she cast off her physical encase- 
ment and joined the Lord before all the 
rest ( Bhagavata X. 23). 

SAMADHI 

Samadhi ■was the son of a wealthy 
merchant, Drumina by name. Covetous of 
his wealth, his wife and children 
conspired against him and drove him 
out of home. Betiring to the forest he 


* f v * 1 
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1 . L . t AiA the hunter possess! Was Dbruva advanced m age? What erudi- 

“What righteous conduct did ^ f claim my high descent? What was the prowess 

tion did the lord of elephants possess.^ ■ hump-backed maidservant of Kamsa)have 

exhibited by Ugrasena, *e ladava fang ; claim? The Lord is pleased only by devotion, and 

an attractive appearances? What weaitn aw a * 
not by merits; for He is fond of devotion alone. 
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met there a certain king,* called Snratha. 
He too had repaired to the forest, 
having suffered at the hands of his faith* 
less ministers, generals and his own kith 
and kin. So both were sailing in the 
same boat. Ultimately they both sought 
refuge with the Divine Mother, who is 
all truth, all knowledge and all bliss, 
and shaking off all attachment to worldly 
enjoyments they betook themselves to the 
worship of the goddess. On their complet¬ 
ing three years of worship the Goddess 
appeared before them and asked them 
to seek some boon from Her. The craving 
for worldly enjoyment still lurked in 
King Suratha’s mind; he, therefore, asked 
for objects of enjoyment. The mind of 
Samadhi, however, was full of 
dispassion. He had realized the momentary 
and sorrowful nature of the world; there¬ 
fore, he sought the knowledge of the 
divine truth. By grace of the Goddess his 
ignorance was dispelled, and he attained 
the^ true Knowledge of God. ( Mdrkandeya- 
Purana 81-93; Brahmavaivarta-Purdna 62-63. ) 

SANJAYA 

Sahjaya was the son of a charioteer, 
Gavalguna by name. He was exceptionally 
quiet and polite by nature, and possessed 
the knowledge of both the Nirguna and 
Saguna aspects of God. Nay, he was 
devoted to righteous conduct, fearless, 
truthful, self-controlled, pious and out¬ 
spoken, was a great devotee of £ri Krsna 
and possessed knowledge of the reality 
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During the Mahabharata war the sage 
Vedavyasa gifted him with supersensuous 
vision, with the help of which he 
succeeded in reporting to King Dhrtarastra 
all incidents connected with the war. 


The reality about Krsna was 
known only to a few exalted souls like 
Maharsi Yedavyasa, Sahjaya, Yidura and 
Bhlsma. Addressed by Dhrtarastra, 
Sahjaya once said, “I do not follow the 
promptings of Avidya (Nescience) under 
the spell of attachment to wife and 
children, nor do X practise any virtue 
without offering the same to God. I 
have come to know the reality about 
&ri Krsna, the object of universal prayer, 
only through purity of heart and the 
practice of Bhaktiyoga.” Discussing the 
reality and prowess of the Lord, Sahjaya 
further said, “The Discus wielded by the 
noble-minded Krsna is five cubits in 
diameter, but it can assume any dimension 
according to His will. That circular 
weapon, radiating a flood of light, has 
come into being in order to fathom the 
relative strength of all. It is fatal to 
the Kauravas but most friendly to the 
Pandavas. &rl Krsna, who possesses 
inordinate strength, killed as a mere 
sport terrible demonB like Narakasura, 
and ^ambarasura, and proud tyrants like 
Kamsa and &supala. Sri Krsna, who is 
most handsome and supremely powerful, 
can subjugate the earth, heaven and the 
intermediate space by His mere thought 




from their early boyhood, hence he had 
the freedom to enter the inner apart- 
ments of Arjuna whenever he liked. When 

he called on the Pandavas to negotiate on 
behalf of the Kauravas, Arjuna was resting 
in the gynaecenm. Bhagavan §n Krsna, 
Draupadl and Satyabhama ( grl Krsna’s 
favourite consort ) were also there. 
Returning to the Eaurava Court, Sanjaya 
gave a beautiful and lucid account of his 
meeting with them. ( Mahd., Udyoga., Llx. ) 


~**** & ^ 0 J.UECJL1 

on one side and Sri Krsna alone on the 
other, He will be found to excel in 
substance. He can by His mere will- 
reduce the world to ashes, but the whole 
world is incapable of harming Him in 
the least. Where there is truth, where 
there is virtue, where there is a sense 
of shame in sinning against G-od, and 
where there is straightforwardness, gri 
Krsna is there; nnd where S$rl Ersna is 
victory is bound to follow.* 


The supreme 
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Person, Sri Krsna, who is the soul of 
the entire creation, rules and guides the 
earth, heaven and the intermediate region 
as a mere sport; as if deluding all these 
people and using the Pandavas as His 
tools He seeks to extirpate your un¬ 
righteous and foolish sons. By His own 
power Bhagavan ^ri Krsna constantly 
revolves the wheel of Time, the wheel 
of creation and the wheel of successive 
ages. I utter the bare truth when I say 
that Bhagavan ^ri Krsna Himself is the 
sole Lord of Time, Death and the entire 
universe, consisting of sentient and in¬ 
sentient creation. Just as the farmer 
gathers his corn when the crop is ready, 
so does Sri Krsna, the supreme Lord of 
Yoga, even though sustaining the universe, 
undertakes to destroy it too. He deludes all 
by Hie great delusive power ; but those who 
take refuge in Him never get deluded.* 

, Thereafter, Sahjaya gave out to King 
Dhrtarastra the various names of Bhagavan 
£ri Krsna and their beautiful meanings. 
Sahjaya too tried his very best to prevent 
the Mahabharata war, but in vain. When 
Dhrtarastra proceeded to the forest, Sahjaya 
also accompanied his master. 

XXX 

By using the word ‘Api* twice in this 
verse the Lord shows absolute lack 


of discrimination in Him on the score 
of high and low birth. The intention of 
this statement of the Lord seems to be 
that it is altogether immaterial to Him 
whether His devotee is a woman, a Vaisya 
or a &udra, i. e., of lower rank when 
compared to a Brahman or a Ksatriya, 
or even a pariah, who is regarded as still 
lower.' Whoever worships Him, taking 
refuge in Him, attains the supreme state. 

Taking refuge in the Lord here means 
surrendering oneself to Him with absolute 
faith according to the spirit of verse 34 
below. This consists in remaining ever 
contented under every circumstance, 
taking it to be a dispensation of God; 
constantly hearing, chanting and reflecting 
on the names, form, virtues and stories 
of the Lord, recognizing Him alone as 
the goal, supporter and lord; worshipping 
Him with faith and devotion, bowing to 
Him, carrying out His behests, and offering 
all actions to Him. 

Attainment of the supreme G-oal by 
such devotees means direct communion 
with God. The intention is to show that 
men and women of any caste whatsoever 
who surrender themselves to God in the 
manner stated above attain direct com¬ 
munion with Him. 


ft <waT?Ton: gnqi vrtt i 
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g*: then; ft**. how much more; holy; srriPnr: Brahmans; <r«n and; 
Wrtr: devout; tfWf: royal sages; joyless ( and ) 5 transient; 

this; sfara; human life; STTO having obtained; *TR Me; wrei ( constantly ) 
worship. 

How much more, then, holy Brahmans and roygl sages devoted to 
Me! Therefore, having obtained this joyless and transient human life, 
constantly worship Me. ( 33 ) 
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By using the words ‘Kim’ and ‘Punah’, 
the Lord intends to convey that when 
even the vilest sinner (IX. 30 ) and 
members of the low-born classes such as 
the pariah ( IX. 32 ) succeed in attaining 
the supreme state through the practice 
of adoption, there should be no wonder 
that devotees who rank high both in 
lineage and moral character and conduct, 
viz., pious Brahmans and royal sages, 
should do so by taking refuge in Him. 

The word ‘Punyah’ stands for those 
who are pious by nature and virtuous in 
conduct. This adjective is intended to 
qualify the Brahmans alone; for the word 
‘Bajarsayah’ applies only to those members 
of the royal class who are spotless in 
character and noble in conduct like the 
Rsis ( sages ). Hence the use of the 
qualification ‘Punyah’ would be redundant 
in their case. 


The word ‘Bhaktah’, however, should 
be connected with Brahmans and royal 
sages both; for it is Bhakti which has 
been spoken of here as responsible for 
attaining the supreme goal. 

Countless devotees have appeared 
among the Brahmans and the royal sages. 
It is just to give a faint indication 
of their greatness that a reference is 
made below to Maharsi Sutiksna and the 
royal sage Ambarlsa. 

SUTIKSNA 


Maharsi Sutiksna used to reside in i 
Dandaka forest. He was a disciple 
the great Agastya. An ascetic of no me 
order possessing a remarkable spiriti 
glory, he was a great devotee as we 
He had to his credit the deliverance 
a Vaisya, named Duspanya, who h 
turned into a devil due to his sins. ( Shane 
Brahma., 22). Sutiksna was 'enclusiv, 
devoted to Bhagavan gri Rama. Wh 
he heard that accompanied by &i si 
who was no other than the Divine Moth 
Sri Rama was coming to the Danda 
forest, his joy knew no bounds. Induigi 


in pious dreams of various kinds he went 
forward to meet the Lord. In the ecstasy 
of love he lost all consciousness of his 
external surroundings. He forgot his own 
identity as well as his destination, and 
did not know in which direction he was 
proceeding and whether there was any 
track before him or not. How he would 
turn round and then advance in the same 
direction again; and now he would begin 
to dance singing praises of the Lordl 
Hiding Himself behind a tree the Lord 
of Raghus looked on the ecstatic mood 
of His devotee. Observing the intensity 
of the sage’s love the Lord, who dispels 
the fear of transmigration, revealed Him¬ 
self in Sutiksna’s heart. Obtaining a 
vision of the Lord within his own 
heart, Sutiksna now sat motionless 
in the middle of the track. A thrill 
of joy ran through his whole body. The 
Lord of Raghus then approached him. 
6ri Rama was extremely delighted to see 
him in that rapturous mood. 

The Lord of Raghus tried in many 
ways to awaken the sage from his trance; 
but the latter, who was enjoying the bliss 
of absorption in the Lord, would not wake 
up. When, however, the Lord withdrew 
His divine form from the sage’s heart, 
he felt uneasy and got up. But as soon 
as he opened his eyes, he saw before 
him the trio of Slta, Laksmana and 

Rama, the abode of bliss, who is 
easily distinguishable by His swarthy 
and beauteous form, The reward of his 
austerities stood revealed before him. 
His life became supremely blessed! ( 
RamachaHtamanasa, Araifyakanda ). 

AMBARlSA 

Bajarsi Ambarlsa was the illustrious 
sou of King Nabhaga, a grandson of 
vaivaswata Manu (the progenitor of the 
present race of living beings). He was 
an emperor who ruled over the entire 
terrestrial region. But knowing as he did 
that all earthly glory is as unreal as the 
world seen in a dream, he had dedicated 
his whole life to God. His mind, together 
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with all Ms senses, remained ever engaged 
in the service of God. 

On one occasion the king with his 
queen took the vow of observing a fast 
on every Ekadasi ( eleventh lunar day 
of the dark and bright fortnights) for a 
whole year with a view to propitiating 
the Lord. On the day following the last 
Ekadasi of the year worship- was offered 
to the Lord with due ceremony. "When 
the king was about to break his fast, 
the sage Durvasa called on him with a 
batch of his pupils. Receiving the sage 
with all honour the king invited him to 
dinner. The sage accepted the royal 
invitation, and went to the bank of the 
Jamuna to perform his daily routine 
of midday worship. The twelfth lunar 
day was to expire only about half 
an hour later.. A fast observed on an 
Ekadasi day gets nullified if it is not 
broken in course of the twelfth. And it 
would be inhospitable on his part if he 
broke his fast before feeding an honoured 
guest like Durvasa. The king, therefore, 
sought the advice of learned Brahmans 
in this dilemma and with their concurrence 
formally broke his fast by sipping a little 
water out of that in which the feet of 
the Lord’s image had been washed, and 
awaited the return of the sage to enter¬ 
tain him. After finishing his daily routine 
when sage Durvasa. returned to the king’s 
palace, and came to know by supernatural 
power acquired through religious austerities 
that the king had broken his fast during 
his absence, he lost his temper, and 
with an angry look spoke as follows to 
the pious king, who stood before him 
With joined palms as a culprit: “Look at 
the impertinent and saorilegious behaviour 
of this vile king, who is intoxicated with 
the pfede of wealth! He is no longer a 
devotee of Yisnu. He has begun to look 
upon himself as the Deity. Having invited 
me as a guest he has broken his fast 
before feeding me. Let him taste the 
fruit of this impertinence!” With these 
words the irascible sage plucked a look 
Of matted hair from hi? head and threw 


it on the ground with great violence, 
when immediately, like a deadly fire, a 
terrible demoness of the class known as 
‘Krtya’ manifested herself, and rushed at 
the king, sword in hand, shaking the earth 
by her heavy treads.- Ambarlsa, however, 
who had unwavering faith in God, stood 
undaunted where he was, without reoeding 
a step. He who sees God everywhere can 
have no cause for fear; why should he 
be afraid of anyone ? 

The demoness had hardly reached 
Ambarlsa when the Lord’s discus known 
as Sudarsana instantaneously reduced her 
to ashes, even as a terrible forest fire 
burns down a hissing serpent. The discus 
now pursued the sage in order to wreak 
vengeance on him. Unnerved by this 
unforeseen turn of events the sage ran 
for life; but the discus still doggedly 
pursued him. Durvasa wandered in all 
directions and traversed all the fourteen 
regions of the universe, but he found 
shelter nowhere. No one afforded him 
or even promised him help. As a last 
resort he went to Vaikuntha (the eternal 
abode of Bhagavan Yisnu), and falling 
at the feet of the Deity he cried out in ' 
distress, “Lord 1 Ignorant of Your glory 
I have insulted Your devotee. Kindly 
exonerate me from this fault. By merely 
chanting Your name even the denizens 
of hell are rid of the tortures. There¬ 
fore, pray forgive this fault of mine.” 

The Lord replied as follows:— 

“0 Brahman ! I am completely under 
the domination of My devotee; I am not 
free. The devotee is extremely dear to 
Me and rules over My heart. I hold My 
own Self, and even My own Consort, 
Goddess Laksmf, as of no acoount when 
compared to the yirtuous soul who is 
extremely devoted to Me, and who lookB 
upon Me as his supreme goal. How can 
I forsake the devotee who having 
renounced his wife, progeny, home, family, 
wealth, life, and the entire prospeots of 
thiB world and the next for My sake 
solely depends on Me P Just as a ftevot^d 
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and faithful wife wins over her virtuous 
lord by dint of her unadulterated love, 
even so the devotee who has his mind 
fixed on Me and looks upon all with the 
same eye wins Me over by his unalloyed 
devotion. To say nothing of perishable 
worlds like heaven 'eto., he would not 
accept even the four types of final 
beatitude (viz., residence in the abode 
of God, close proximity to the Deity, 
acquiring a form similar to the form of 
the Deity and fusion with the Deity) to 
which he gets entitled by virtue of his 
devotion. He regards everything as value¬ 
less when compared to Divine Love.” 

Finally the Lord said, “0 Brahman, 
if you seek deliverance from this calamity, 
you should approach the blessed King 
Ambarlsa himEelf, and crave his pardon. 
Then alone you will attain peace and 
happiness.” Thus commanded by the 
Lord, Durvasa turned back towards the 
terrestrial region. 

The great devotee Ambarlsa, on this 
Eide, was passing through a peculiar 
state of mind. Ever since the Discus 
started in pursuit of Durvasa, the royal 
sage had been* pining out of sympathy 
for the latter. The Brahman had gone 
away without taking food, and the 
thought that it was due to him that the 
Brahman had to run so hard for fear of 
death pricked his conscience all the time. 
Under such circumstances, the king felt 
he had no right to take food himself. 
Rellecting thus Ambarlsa gave up food 
from that very moment and lived on 
water alone. Durvasa returned after a 
full year, but Ambarlsa budged not an 
inch from his vow. 

Durvasd clutched the feet of the royal 
sage as soon as he returned to his palace. 
Ambarlsa felt much abashed at this and 
humbly prayed to Sudarsana (the discus 
of Lord Visuu ) in the following words: 
"If I do not entertain in my heart the 
least amount of hatred for the sage, and 


if God, who is the. Self of all living 
beings, is pleased with me, let yourself 
be appeased and deliver the sage from 
this calamity.” This prayer appeased 
Sudarsana. Durvasa, who was tormented 
with fear, was himself again and marks 
of joy and gratitude were clearly visible 
on his face. (irlmad Bhagavata IX. 4-5) 

XXX 

Birth as a human being is exceptionally 
rare. It is obtained as a result of great 
merit, and through special grace of God. 
It is vouchsafed only for God-Realiza¬ 
tion. The life of that being alone is 
fruitful, who having obtained the h uma n 
body strives for God-Realization. On the 
other hand, he who seeks gratification of 
self through this remains deprived of the 
true blessings of human birth. For human' 
life is wholly joyless; there is not the 
least trace of happiness anywhere in it. 
Contact with sense-enjoyments, which is 
regarded by man as a form of delight, is 
really painful inasmuch as it throws him, 
again and again, into the whirlpool of 
births and deaths. Therefore, instead of 
regarding human life as delightful, man 
should realize as speedily as possible 
the object for attaining which this human 
existence has been vouchsafed to him. 
For frail as this human body is, no one 
knows which moment it may cease to 
function. Hence one should wake up to 
the gravity of the situation. Neither 
should a man fall into the snare of 
enjoyments taking human existence to be 
a source of delight, nor should he put 
off the practice of adoration, considering 
the human body as eternal. If this life 
gets frittered away due to his own 
negligence, nothing but fruitless repentance 
will be left open to him. The grutisays:- 

"If God is realized in this very life 
well and good. If, however, He is not 
realized in the course of this life one ' 
will be a great loser.”* ( Kena up _ n 5 ) 

Therefore, the Lord says that having 
ifft: I ~~ 
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obtained the human body one should 
constantly and exclusively devote oneself 
to the practice of adoration and should 
not forget Him even for a moment. 

The word ‘Mam 1 in this verse Btands 
for the qualified aspect of God, and 
adoration consists in devoting oneself to 
God in the way indicated in the follow- 

Revealing the glory of Bhajana 
eventually exhorted to practise the same . 
process of Bhajana, or self-surrender to C 


ing verse, viz., dedicating one's mind, 
intellect, senses and body etc. to God and 
God alone. Speedy attainment of God is 
possible through the practice of Bhajana 
alone, and in God-Realiz&tion alone lies 
the fulfilment of the object of human 
existence. It is therefore that the Lord 
exhorts Arjuna in this verse to practise 
Bhajana or adoration of God. 

in the foregoing verses, Arjuna was 
The Lord , therefore , now delineates the 
rod, and conchides the Chapter\ 


wsrrefr at i 
pcthfflTrflri tooto II II 

tftrt: fix your mind on Me 5 be devoted to Me; franft 

() worship Me; JRRp ( and ) make obeisance to Me; thus; 
anurraq; your self; linking ( with Me ); wrcm: solely depending on Me; 

HP* to Me; alone; you shall come. 

Fix your mind on Me, be devoted to Me, worship Me and make 


obeisance to Me; thus linking your 
on Me, you shall come to Me. 

Knowing God as almighty and 
o mn iscient, the supreme Kuler of all the 
worlds, beyond all as well as all-formed, 
absolute as well as relative, formless as 
well as with form, the ocean of beauty, 
sweetness and power and the very embodi¬ 
ment of supreme Love, when the praoticant 
gets truly acquainted with the virtues, 
glory, truth and secret of God, and 
comes to the definite conclusion that God 
alone is the supreme object of his love, 
nothing in this world retains the least 
charm for him. In that state he enter¬ 
tains no attraction even for the rarest 
enjoyment of this world. When the 
praoticant reaches this stage, his mind 
naturally recoils from all objects of this 
world and - the next, and he devotes 
himself with exclusive love and supreme 
reverence to constant remembrance of 
God and God alone. Such loving re- 
njembran.ee of God becomes the very prop 


self with Me and entirely depending 

(34) 

of his life, and he cannot afford to forget 
Him even for a moment. The devotee 
who has attained this state is referred 
to here as ‘Manmanah’ (he whose mind 
is absorbed in God ). 

A devotee of God is he who resigns 
Himself to the will of God, taking Him to 
be the supreme goal, the sole supporter 
and lord, nay, the supreme refuge and 
the best friend and protector; who is 
ever contented with every dispensation 
of G.od; who carries out His commands; 
who keeps his mind, intellect and senses 
absorbed in hearing, chanting and re¬ 
membering His names, virtues, glory and 
stories etc., and does everything for the 
sake of His pleasure. 

Visiting temples and offering proper 
worship to the sacred images of God; 
installing an image of one’s beloved 
Deity in one's own home, if convenient, 
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and offering worship to the same with 
due ceremony, faith and love; installing 
a mental image of the Deity in the cavity 
of one’s own heart or in the open space 
just in front of^the practicant, and offer¬ 
ing mental worship to the same; show¬ 
ing due reverence to His commandments, 
to the scenes of His sacred sports, and 
to His portraits etc.; beeping oneself 
engaged in activities connected with His 
service and worshipping Him through dis¬ 
interested performance of sacrifices; look¬ 
ing upon one’s parents and other elders 
and Brahmans in particular, and all living 
beings in general, as so many mani- 
festations of God, or knowing God to be 
present in all as the inner witness, and 
offering them due worship and honour, 
and sincerely trying to gratify and render 
good offices to them with mind, body and 
material resources: all these acts are 
included in what is known as the worship 
of God. 

The word ‘Mam’ in this verse refers 
to that integral Divinity who is the 
creator, destroyer and controller of the 
whole universe, all-sustaining, all-power¬ 
ful, all-pervading, all-knowing, the 
universal friend and well-wisher, the abode 
of all virtues, the supreme and best 
Person; who is both absolute and qualified 
aswellaswith form and without form; who 
sustains all as Visnu, creates all as Brahma, 
and destroys alias Rudra; who appears in 
our midst from age to age in various 
divine forms such as the Pish, Tortoise, 
Boar, Man-Lion, 6ri Rama, Sn Krsna and 
so on, and enacts wonderful sports in 
this world; and who manifests Himself 
in various forms as desired by His 


devotees, and takeB them under His 
protection, And paying due homage in a 
devout and reverent spirit with one’s 
mind, speech and body to God with or 
without form, to an image or portrait of 
the Deity, to His blessed feet or marks 
thereof, -to the scriptures expounding 
the truth, secret, love, glory and enchant¬ 
ing sports of the Lord, to saints and 
holy men who are the living images of 
God, nay, to all living beings of the 
universe, taking them as so many mani¬ 
festations of God or considering God to 
be present in them as the inner witness—all 
this is included in offering obeisance to God. 

The word ‘Atmanam’ (self) in this 
verse stands for the body, including the 
mind, intellect and senses. And applying 
them all to God in the way indicated 
above is what is meant by linking the 
self with Him. 

Complete dependence on God consists 
in thus offering everything to Him in the 
manner suggested above, and looking 
upon Him as the supreme object worth 
attaining, supreme goal, supreme refuge 
and one’s all-in-all. 

The word ‘Eva’ has been used for 
the sake of emphasis. The Lord thereby 
seeks to emphasize the fact that by 
striving on the lines suggested above 
Arjuna would undoubtedly attain Him. 
And obtaining a direct vision of God 
during one’s very life-time, knowing Him 
in reality and entering His very being, 
or ascending to His divine abode, living 
in close. proximity with Him, or obtain¬ 
ing a form similar to the Divine Form: 
all these are included in God-Realization. 



u ^ it 

Thus } in the Upanisai sung by the Lord, the science of Brahma , 
the scripture of Yoga, the Dialogue between Sri Krsna and 
Arjuna, ends the ninth 'Chapter entitled “The 
Vioga of the Sovereign Science and 
the Sovereign Secret?- 



Chapter X 

The chapter mainly deals with the special manifestations of God; hence 
, ^chapter* 1 * to h as been given the title of Vibhutiyoga, or the Yoga of Divine 
manifestations. 

In the opening verse of this chapter the Lord undertakes to confide once 
more the supreme gospel and invites Arjuna to hear the same. In the 
second and third He describes His own glory under the name of 
summary ‘Yoga’, and indicates the fruit of its knowledge. Briefly enumerating 

of the ..... . , 

chapter His special manifestations in verses 4 to 6, He gives out the fruit 
of knowing them as well as His Yoga in the seventh. Detailing in 
the eighth and ninth the mode of worship practised by His wise devotees 
possessing exclusive love for Him, He describes the fruit of such worship in the 
tenth and eleventh. Thereafter, extolling the Lord in verses 12 to 15 Arjuna 
requests Him in verses 16 to 18 to describe in detail His special manifestations 
and power of Yoga once more. Pointing out the range of His divine manifesta¬ 
tions as infinite and undertaking to name only the chief among them in the 
nineteenth, the Lord recounts them in verses 20 to 39. Reiterating the fact that 
the range of His divine manifestations is infinite, the Lord winds up this topic 
in the fortieth. And the chapter is concluded with a description of His divine 
glory under the name of ‘Yoga’ in the forty-first and forty-second verses. 

The exposition of Juana and Vi'fnam ( the Knowledge of Nirguna and 
Saguna Brahma) contained in Chapters VII to IX having become . too abstruse, 
unk of the the Lord introduces this chapter in order to expound the truth 

Discourse c i ear iy once m0 re in a different way. In the very opening verse of 

this chapter the Lord undertakes to discuss the same subject. 

yp & tot w i 

sfararuirc feewiw 11 \ 11 

0 mighty-armed (Arjuna) *, ^ once again; ft My 5 

supreme; W word; m hear; ** which; I; ft to you who are 

(so ) loving; fftaiROT out of solicitude for (your) welfare; sRPirfft shall speak. 

gri Bhagavan Said: Arjuna, hear once again My supreme word, which 
I shall speak to you, who are so loving, out of solicitude for your welfare. ( 1 ) 
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The use oi the words ‘BhuyaV and 
‘Eva* ( once again ) in the beginning 
of the verse is intended to make it clear 
that the subject discussed in chapters 
VII to IX is being taken up once more, 
though in a different way. 

The supreme word ( Panwxam Vachaljt ) 
is that which unravels the mystery of 
the most secret virtues, glory and truth 
of the Supreme Person, God, and is 
conducive to His Realization. The words 
•Paramam Yachah’ in this verse, there¬ 
fore, refer to the Lord’s teaching in the 
present chapter, which is intended to 
unfold the secret of His virtues, glory 
and truth. By exhorting Arjuna to hear 
it once again, the Lord seeks to convey 
that the truth relating to Bhakti or 
devotion to Him is exceptionally difficult 
to understand; hence he should hear it 

Taking up the subject proposed to 
first gives in the following five verses a 
divine glory . 


with great attention, reverence and love, 
considering it most essential to hear it 
again and again. 

By using the adjective ‘Prlyamanaya’ 
for Arjuna, the Lord says in effect, 
“Arjuna, the love you bear in your heart 
for Me is exceedingly great, and yon 
listen to My words with utmost reverence 
and love, relishing them as neotar. It is 
therefore that without the least hesita¬ 
tion, and even unasked by you, I am 
repeatedly unravelling to you the mystery 
of My most secret virtues, glory and 
truth. All this is due to your love.” And 
the use of the word ‘Hitakamyaya’ 
indicates that Arjuna ’b love and devotion 
had filled the Lord’s heart with solicitude 
for the latter’s welfare. Therefore, 
whatever the Lord proposed to tell him 
was naturally an expression of His 
solicitude for his welfare. 

be discussed in this chapter, the Lord 
short description of His Yogic power and 


** & % gwn* smi * i 
stfTTTf^fl ^ ^fcfcr: II ^ j| 


ft My: birth ( appearance in human 

sport): it neither: grow; gods: % know; 
because; I • j n all respects; of 

the great seers (as well); m\. (am) the prime 


or other garb out of mere 
nor; ?t: great sages; % 

gods; =3 and; 0 f 

cause. 


vt VI 


•'•'•V SJ1J - HI 


Neither gods nor the great sages know i 
My appearance in hnnan or other garb out of mere sport), for I affl the 
pntno cause in all respects of gods as well as of the great seers. (2) 

God manifests TTimcaif Ktt TIT 4 _ 


God manifests Himself by His own 
incomparable Yogic power in the forms 
of Brahma, Yisnu and Kudra for the 
creation, maintenance and destruction of the 
universe respectively. He appears in our 
midst from time to time in different 
divine forms such as 3ri Rama, grl Krsna, the 
Divine Fish and the Divine Tortoise etc 
lor the destruction of the wicked and 
protection of His devotees, for establish- 


ing righteonsness on a firm footing and 
o redeeming the creatures of the world 

kLTt* S T d6rful Bports of ^rious 
kinds. Nay, He assumes various forms 

as desired by His devotees in order “o 

bless them with His sight and further 

manifests Himself in the form of the 

Universe for releasing an infinite stream of 

mult fanons sports. The word -Prabhavani* 

these manifestations 
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of God. On what particular occasions, 
in what particular forms, for what 
particular reasons and in what particular 
manner does God manifest Himself 
are divine secrets the reality of which 
is not known even to the gods 
and sages, who possess knowledge of 
pretersensual things, much less to ordinary 
men of the world. This is what is meant 
by the first half of this verse. 

The word ‘Suraganah’ stands for the 
various classes or types of gods 
recognized by the Sastras, such as the 
eleven Rudras, the eight Vasus, the 


twelve Adityas, Prajapati, the forty-nine 
Maruts, the twin Aswinlkumaras, Indra 
and so on. And the word ‘Maharsayah* 
should be taken to refer to the seven 
great sages, whose account is given in the 
commentary on verse 6 of this chapter. 

By the latter half of this verse the 
Lord seeks to convey that the gods and 
all sages from whom this world has 
evolved have originated from Him; He 
is both their material and instrumental 
cause; and whatever learning, wisdom, 
energy, lustre and power are possessed 
by them are all derived from Him. 


=ht gfo I 

ST TT% STcfarl: II 3. II 


who? Me; srsnj; unborn; without beginning; ^ and; 

supreme Lord of the universe; IRr knows (in reality); 
among men; undeluded; he; of all sins;JTg^is purged. 


He who knows Me in reality as birthless and without beginning, and 


as the supreme Lord of the Universe, 
of all sins. 

Though manifesting Himself in various 
forms through His own Yoga may a ( divine 
potency ), God is really birthless (IV. 6 ), 
and is not born like other earthly beings. 
He simply plays the role of being born 
in order to gratify His devotees and 
establish righteousness on earth. To grasp 
this truth correctly with unquestioning 
faith and reverence is to know God as 
birthless. Even so God is the beginning 
or ultimate cause of all, but has no 
beginning Himself; He is eternal and 
dateless, and like other things he cannot 
be said to have started His career from 
a particular point of time. And to 

apprehend this truth properly with full 
faith and reverence is to know God as 
without beginning. Again, whatever 

regional gods there are, such as Indra, 
Varuna, Yama, Prajapati and others, who 
are held to be divine in rank, God is the 
supreme Lord of them all; He is the 


he, undeluded among men, is purged 

( 3 ) 

supreme Almighty, the controller, guide, 
creator, destroyer, supporter, nourisher and 
protector of all. And to grasp this truth 
properly with unquestioning faith is to 
know God as the supreme Lord of the 
universe. 

The latter half of this verse seeks to 
bring out the fruit of knowing God as 
unborn, without beginning and the supreme 
Lord of the Universe as explained above. 
The intention is to show that of all men 
in this world, he alone who possesses a 
correct knowledge of God’s glory as 
indicated above knows God in reality. 

Again, he alone who knows God in 
reality is ‘undeluded among men*; the 
rest are all deluded. And he who has 
thoroughly grasped the reality of God 
naturally devotes the precious moments 
of his life to the constant practice of 
adoration in every way (XV. 19 ); like 


18 G. T>—II 
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sensually-minded, people lie does not Hence being thoroughly purged of all 
remain engrossed in worldly enjoyments, sins of his present birth and past lives, 
taking them to be a source of delight, he easily succeeds in realizing God. 

i 

^ ii a ii 

site SWW gferTqt fR I 

*RRT STRT «tT R5T 2?jfcn*T; II ^ II 

fR: reason; 3TR^ right knowledge; 3T?RTtf: unclouded understanding; 
9 RT forbearance; truthfulness; ^T: control of the senses; WT: control 

of the minds pR. joy; sorrow; evolution; aTOR*: dissolution; WR: 
fear; ^ and; wpr. fearlessness; ^ as well; ^ and; arft?n non-violence; 

OTrarr equanimity; contentment; $<T: austerity; charity; srer: fame; 

W obloquy; in creatures; diverse; wrt: traits; nv: from 

Me; alone; emanate. 


Reason, right knowledge, unclouded understanding, forbearance, 
veracity, control over the senses and mind, joy and sorrow, evolution 
and dissolution, fear and fearlessness, non-violence, equanimity, contentment, 

austerity, charity, fame and obloquy,—these diverse traits of creatures 
emanate from Me alone. / A c \ 


The function of the mind which 
determines what ought to be done and 
what ought not to be done, what is 
worthy of acceptance and what is worth 
rejecting, what is good and what is 
evil, is called ‘Buddhi’ or reason. 

The term ‘Juana’ covers every form 
of knowledge, from ordinary worldly 
knowledge to the knowledge of the reality 
of God. 

Regarding worldly enjoyments, which 
appear everlasting and delightful to all 
sensually-minded men, as transient, mo¬ 
mentary and sorrowful, and refusing to 
be infatuated by them is called ‘Asammoha’ 
or unclouded understanding. 

Harbouring evil intentions, doing an 
ill tnrn, usurping one’s possessions, offering 
insnlt, oausing hurt, using harsh or abusive 


language, indulging in calumny or malicious 
gossip, practising incendiarism, administer¬ 
ing poison, committing murder and causing 
direct or indirect harm,—all these are 
offences which easily provoke anger and 
retaliation. Total absence of the spirit 
of retaliation even under such provocation 
and notwithstanding the power to retaliate, 
and seeking exemption for the offender 
from all punishment in this as well as 
in the next world is what is known as 
forbearance. 

■Veracity’ means representing in sweet 
and loving words what has been actually 
seen with the eyes, heard through the 
ears, or apprehended through the mind 
exactly as it has been seen, heard or 
apprehended, 

'Dama' consists in exercising restraint 
over the senses running after sense-objects, 
subjugating them and checking their 
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waywardness; whereas ‘&ama’ means 
subduing the mind by exercising full 
control over the same. 

‘Sakha* denotes joys of all kinds 
derived from contact with agreeable 
objects and the withdrawal of disagreeable 
ones. Even so ‘sorrow’ covers all forms 
of suffering* caused by separation from 
agreeable objects and contact with disagree¬ 
able ones. 

‘Bhava* means coming into existence 
of the entire universe consisting of animate 
and inanimate beings at the time of 
creation; and its disappearance at the 
time of universal destruction is indicated 
by the word ‘Abhava’. 

Agitation or perturbation of the mind 
caused by impending harm or cause of 
death is called ‘Bhaya* ( fear ); and total 
absence of fear resulting from a sense of 
the omnipresence of God, or from any 
other cause, is known as ‘Abhaya’ 
( fearlessness ). 

‘Ahimsa’ or non-violence means non¬ 
infliction of suffering in any form and at 
any time even in a small degree on 
any being whatsoever in thought, word 
and deed. 

‘Samafca’ or equanimity denotes constant 
equipoise of mind, free from partiality 
and prejudice, in the midst of objects, 
actions and incidents etc. which are likely 
to throw one off one’s balance, Buch as 
joy and sorrow, gain and loss, victory 
and defeat, praise and blame, honour and 
ignominy, friend and foe, etc. 

•Tusti* or contentment is that un¬ 
complaining attitude of mind which recon¬ 
ciles itself to every lot, taking it as the 
outcome of one’s own good or evil destiny 


or as a decree of Providence. 

‘Tapas’ or austerity consists in endur¬ 
ing hardships for the sake of one’s Dharma 
or duty, and ‘Dana’ or charity consists 
in surrendering one’s own proprietary 
rights for the benefit of others. Even so 
good and bad reputation are known as 
‘Yasas’ and ‘Ayasas’ respectively. 

All these characteristics and feelings 
existing in diverse creatures and varying 
according to the temperament of each 
owe their very existence to His backing, 
power and presence^ This is what is 
meant by the second half of verse 5. 

It may be observed here that while 
in the above two verses the antitheses of 
‘Sukha’, ‘Bhava’,‘Abhaya’ and‘Yasas’, viz., 
‘Duhkha’, ‘Abhava’, ‘Bhaya’ and ‘Ayasas* 
have been spoken of as ^proceeding from 
God, those of ‘Ksama’, ‘Satya’, ‘Dama’ and 
‘Ahimsa’ etc. have not been so mentioned. 
How is that to be accounted for P 
The reason is not far to seek. It 
will be seen that entities like sorrow, 
dissolution, fear and obloquy etc. appear 
in this world just in order to enable 
beings to work out their evil deBtiny, 
Their emanation from God, who dispenses 
the fruit of our actions and controls the 
universe, is therefore quite in order. Tices 
and evil propensities like anger, mendacity, 
self-indulgence and violence etc., which 
are the antitheses of forbearance, veracity, 
Bense-control and non-violence etc., on 
the other hand, do not proceed from God. 
The Gita attributes these, elsewhere, to 
‘desire’, born of ignorance ( vide III. 37 ), 
and exhorts us to renounce them along 
with their root cause. That is why the 
antitheses of virtues and noble propensities 
like veracity etc. have not been mentioned 
in the present verse. 


* Suffering has been classified in Hindu $astras under three heads: viz., ( i ) Adhihhautic or 
that caused through the agency of men, beasts, birds, insects, moths and other creatures; ( ii) 
Adhidaivic or that resulting from natural calamities such as drought, excessive rainfall, earthquake, stroke 
of lightning and famine etc.; and (iii) Adhyatmic or that caused by distemper of the body, senses 
or mini* 
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m $ ir?f5reTqT 1 

TITTOT Him W WP ST3TT5 II % II 

33 the seven great seers; *r«rr?: ^ their four elders ( Sanaka 

and others )5 frar and? *rra: the fourteen Manus or progenitors- of mankind 
(such as Swayambhuva and his successors) ; (who are all) devoted 

to Me; wmir «mtr: were born of My will; from whom; ^ in the 
world; ?*Tf: start: all these creatures ( have descended). 

The seven great seers, their four elders ( Sanaka and others), and 
the fourteen Manus or progenitors of mankind ( such as Swayambhuva 
and his successors), who are all devoted to Me, were born of My will; 
from them all these creatures in the world have descended. ( 6 ) 


While describing the marks of the 
seven great seers, the scripture says:— 

^ ^ l 

sici bhpw hhw. || 

irm swT i 

I5j: wjWtt III 

( Vayu-Purana LSI. 93-94 ) 

“And those who dwell on the above 
sentiments of celestial seers*, are recognized 
as IJsis or seers. They are seven in 
number and are possessed of the following 
seven virtues; hence they are called 
Saptarsis. They are all long-lived and 
composers of Vedic Mantras or hymns, 
possessed of divine powers and transcen¬ 
dent vision and senior in merits, learning 
and age. They are credited with an 


intuitive or direct perception of.Dharma 
or the divine law and are the founders 
of particular lines or stocks of families.” 
It is these who propagate creation and 
regulate Lharma.f 

These seven seers, or Saptarsis as 
they are called, change in every Man vantara 
or tenure of office of a Manu. The 
Saptarsis mentioned in this verse have 
been spoken of by the Lord as Maharsis, 
or great seers, and as born of His will. 
Therefore, they are of a higher order than 
B-sis or ordinary seers. Saptarsis of this 
class find mention in the &anti-Parva of 
the Mahabharata. With reference to these 
God Himself, the Supreme Purusa, speaks 
as follows to Brahma and the other 
celestials:— 


* For the marks of celestial seers vide commentary on verses 12 and 13 of this chapter, 
t These seven seers are advocates of the worldly ways of life. Their views and mode of life 
are described as below:— 


I St 3|fst: Sf3%f$T: II 

jpt: s^r: i fereT jpni 3 | 11 

( Vayu-Puraifa 61 . 95-97 ) 

“These great seers are constantly engaged in the six pursuits enjoined upon a Brahman, viz., 
the study and teaching of the Vedas, performing sacrifices and officiating as priests in sacrifices performed 
by others and bestowing and accepting gifts. They maintain Gurukulas or seminaries in their h«m.i n. g « 
for imparting instruction to Brahmacharis and marry and preserve the sacred fire only for the continuity 
of the race. They have matrimonial and other relations only with those who belong to the same Varpa or 
caste, and enjoy irreproachable objects of their own creation. They maintain wife and children, own cattle 
and other possessions, and live both within and without the world of matter. At the beginning of every 
Yuga it is these seers wbo establish, for the first time, the institution of Vann as and Aframas'f the 
division of society into various grades and stages of life ) again and again. ' 
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3^: spg: | 
^ ft^TT f| ^ || 

^ 5W 5f#7rTT: I 

s^frrefWfo urn^ =sr #qctf: I! 

( Maha t) &anti., 340. 69-70 ) 

“MaricM, Angira, Atri, Pulastya, 
Pnlaha, Kratn and Vasistha—these seven 
great seers have been begotten by yon 
out of your mind. They are all proficient 
in the Vedas, and I have made them the 


principal teachers of the Vedas. They 
direct the worldly way of life, and have 
been appointed by Me to carry on the 
duty of Prajapati, the deity presiding 
over creation. M 

They are the Saptarsis of the very 
first Manvantara, viz., the Swayambhnva 
Manvantara, of the present Kalpa ( vide 
Harivamia* VII. 8-9 ). Therefore, it is these 
seven seers who are referred to in the 
present verse as ‘Sapta Maharsayah’.* 


* All these seven seers are Prajapatis of great religious austerity, possessing uncommon spiritual 
glow and wisdom. Being creators of beings, they are known as the ‘Seven Brahmas* ( Mahd ., &anti., 208. 
3,4,6 ). Their brief sketches are given below:— 

( 1 ) MAKtCHI 

This seer is held to be a part manifestation of a fraction of God. He has many wives, the chief 
of them being Sambhuti, a daughter of Prajapati Dakfja, and Dharmavrata, the daughter of a Brahman 
named Dharma. He has a large stock of descendants, Mahar§i Kaiyapa is one of his own sons. A 
portion of the Padma-Purana was recited to him by Brahma. Almost all the Puranas, the Mahdbharata 
and the Vedas too contain copious references to him. Brahma delivered the Brahma* Pur ana first of 
all to this sage. He is constantly engaged in the work of creation and maintenance of the world. 
Detailed accounts of this sage are to be found in the Vayu, Skanda, Agni, Padma, Markapdeya and Vi§uu- 
Puranas and the Mahdbharata etc. 

( 2 ) AN GIRA 

He is a seer possessed of uncommon spiritual glow. He has many wives, three of whom are 
more prominent. Of these Surupa, daughter of Marlchi, bore Brhaspati; Swarat, daughter of sage 
Kardama, gave birth to five sons, viz., Gautama, Vamadeva and others; and Pathya, daughter of 
Swayambhuva Manu, brought forth three sons, Vi$?u and others. ( Vdyu-Purdna , LXV. ); whereas 
Atreyi, daughter of Agni, gave birth to many sons collectively known as the Angirasas ( Brahma - 
Purana ). According to some scriptures Brhaspati was born of his wife Subha ( Mahdbharata ). 

( 3 ) ATRI 

This seer has his abode in the south. Anasuya, who is famous for her feminine chastity, 
is his consort. AnasUya is a co-uterine sister of Bhagavan Kapila, being born of Kardama and Devahfiti. 
Bhagavan $ri Rama accepted the hospitality of this great lady during His sojourn in the forest. 

Adorning the divine Mother, &ri Slta, with ornaments and clothes of various kinds, Anasiiya also 

delivered to her her historic message on the duties of a virtuous woman. 

Commanded by Brahma to propagate the race, the great sage Atri, who is the most prominent 
among all expounders of the Vedas, repaired to the Rksa mountain with his wife Anasuya, and 
devoted himself to the practice of austerities. Both Atri and his wife are great devotees of God. 
They performed rigorous penance and sought direct communion with God as a reward for their 
penance. Surrendering themselves to God, the Lord of the entire universe, they engaged themselves in ■ 
constant thought of the Lord. The crown of their head emitted the fire of Yoga, which began to 
burn the three worlds. Pleased with their penance, the holy Trinity, Brahma, Vi^u and Sankara, 
simultaneously appeared before these devotees to bless them. Obtaining a direct viaion of the three 

deities all at once, the seer and his wife had the object of their life fulfilled and they began to 

extol the Lord in a voice choked with emotion. The Lord insisted on their asking a boon. . Having 
beep commanded by Brahma to procreate, Atri replied, “1 invoked the Lord *nd sought His viaion 
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The words -Sapta Maharsayah’ in Manvantara, viz. Yiiwamitra, Tamadagni, 
the present verse cannot be interpreted Bharadwaja, Gautama, Atn, Vaeijha and 
to mean the seven seers of the present Eaiyapa, because besides Atn and 

"for obtaining a eon, and I find all tbe three of You before me I You are all beyond human conception. 
How ia it, then, that Yon have condescended to bless me thus ? Pray tell me". Hearing these words 
of Atri, the three gods smiled and said, “0 sage, you are of unfailing resolve. We three are the 
same as the object of your contemplation, three aspects of the same truth. You will have three sons, 
who will be part manifestations of Ourselves. As for yourself you have all your desires already 
fulfilled.” Having uttered these words, the Trinity disappeared and thereafter incarnated themselves as 
the sons of Atri. A part of Bhagavan Vienu appeared as Dattatreya, a part of Brahma took the form 
of Chandra ( the moon-god ), while a part of 3iva incarnated itself as the sage Durvasa. Such is the 
glory of devotion ! Those very gods who are beyond human conception assumed the forms of human 
children and sported in the lap of Anasuya. ( Valmiki’s RZm&yana, Vanakinda, and Sr'rnad 
Bhagavata, Bk. IV ). 

( 4 ) PULASTYA 

He is a gieat ascetic, pious and full of spiritual glow. He is an eminent Master of Yoga and 
a great adept in this branch of Knowledge. Once upon a time when sage Paralara was performing a 
grand sacrifice with the object of extirpating the Baksasas, Pulastya on the advice of Vasi^ha requested 
Para&ra to stop it, and the sacrifice was stopped at the instance of Pulastya. Highly pleased with 
this behaviour of Parasara, Pulastya granted him a boon whereby Para&tra acquired knowledge of all 
the Astras. 

Pulastya had several sons through his wives, Sandhya, Pratlchl, Pritiand Havirbhii. Dattoli, 
more popularly known as Agastya, and the celebrated sage Nidagha are his sons. ViSrava, the father 
of Kubera, Ravapa, Kumbhakarna and Vibhiijaija, is also a son of Pulastya. The various Puranas and 
the Mahdbhurata contain numerous references to him. The Vi§nu, Brahmavaivarta, Kurma, $rimad 
Bhagavata and Vayu Purapas and the Udyoga-Parva of the Mahdbharata , among others, contain detailed 
accounts of this seer. 

(5)PULAHA 

This great seer is possessed of great prowess and wisdom. Obtaining divine knowledge from sage 
Sanandana, he imparted the same to sage Gautama. Through his wives, K§ama, daughter of Prajapati 
Dak§a and Gati, daughter of sage Kardama, he got many children ( vide Kurma, Visnii and Sri mad 
Bhagavata Purapas ). 

(6 ) KRATU 

This great seer also possesses exceptional spiritual glow. He married Kriya, daughter of sage 
Kardama, and Sannati, daughter of Prajapati Daha. He begot eight thousand R§is collectively known as 
the Valakhilyas, who stand facing the sun-god near His chariot and move with the latter uttering his 
praises. The Puranas contain many references to these Rsis ( vide irimad Bhagavata, Bk. IV; 
Visnu-Purdna, Pt. I ). 

( 7 ) VASISTHA 

The austerity, spiritual glow, forbearance and piety of this great seer are universally known. 
The Purapas record divergent accounts of his birth, which are all correct, relating as they do to 
different Kalpas or cycles of creation. The name of his wife is Arundhati, who is an exceptionally 
virtnous woman and the foremost of all loyal and devoted wives. Vasiyha was the family priest of 
the kings of the Solar Race. It was the temptation of seeing with his own eyes, and living in the 
holy company of, Bhagavan Sri Rama, the ideal and perfect Man, that induced him to accept this office 
and he constantly strove for the welfare of the solar race. Obtaining 3ri Rama as his own disciple] 
he deemed the mission of his life as having been fulfilled. 

It is said that once there was a controversy between Vasi$tha and Vi&vamitra. The subject of 
discussion was: Which is superior—austerity or Satsanga (the company of holy men) ? Vasiftha 
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Vasistha none of these was born of the 
will either of God Himself or of Brahma 
( the Creator ). Therefore, instead of 
referring to these seven seers, the ‘Sapta 
Maharsayah’ of the present verse should 
be taken to mean the seers of the first 
Manvantara of the present Kalpa. 

, The words ‘Chatvarah Purve’ should 
be taken to mean the eldest in creation, 
viz., Sanaka, Sanandana, Sanatana and 
Sanatkumara. They are God’s own 
manifestations and appeared of their own 
will as the result of Brahma’s austere 
penance. Brahma’s own words with 
reference to them are 

“The Lord Himself appeared in the 
form of the four seers, Sanaka, Sanandana, 
Sanatana and Sanatkumara, who are 
collectively known as the four ‘Sanas’ 
( embodiments of austerity ), as the 
result of the ceaseless penance done by 
me at the beginning of creation with the 
object of creating the different worlds. 


They fully expounded the true nature of 
the soul, which had been lost to the 
world during the dissolution at the end 
of the preceding Ealpa, whereby seers 
realized the truth in their own heart.” 

( &rlmai Bhagavata II. vii. 5 )* 

Here it may be observed that Sanaka 
and others had no issue at all, whereas 
the present verse says that all these 
creatures in the world have descended 
from the seers and Manus mentioned 
therein. Therefore, the construction put 
upon the words ‘Chatvarah Purve’ presents 
a contradiction in terms. But this 
contradiction is only apparent, and not 
real. For the Sanaka brothers, being the 
pioneers of the path of Renunciation 
( Nivrtti ), are the teachers of the whole 
universe. Hence all thoBe who follow 
the path shown by them are in a way 
their disciples and may therefore be taken 
to be their progeny. 

In the course of a cosmic day as many 
as fourteen Manus appear and hold office 


maintained the superiority of Satsanga, while Viswamitra declared austerity as of greater value. Finally 
the question was referred to Se§a, the serpent-god, for arbitration. Hearing the point at issue 
Bhagavan Se§a replied, “0 blessed ones, both of you can see that the weight of the entire globe 
rests on my head. If either of yon relieves me of this burden for a short while, I may have breathing 
time to think over the question and settle your dispute.” Viswamitra had great faith in his own 
austerities; he, therefore, sought to lift up the earth by parting with the fruit of ten thousand years of 
his penance, but in vain. The earth began to quake. Thereupon Vasistha easily lifted the earth by 
parting with the fruit of only hah a second of the Satsanga practised by him, and remained standing 
with the load for a long time. Viswamitra then enquired of the arbitrator: How is it that you do 
not pronounce your decision even though so much time has elapsed ? “0 great seer !” ^esa smilingly 
replied, “the question stands decided by itself without my arbitration. When ten thousand years’ penance 
cannot equal half-a-second’s Satsanga, you can yourself decide which is superior” Knowing thus the 
glory of Satsanga, the two sages returned to their abodes, much delighted at heart. 

Vasigtha got this name because he is endowed with Vasu, or the eight Siddhis (occult powers), 
and is the best of all householders. The enemies of man in the shape of lust, anger, greed, infatuation 
etc. could not even enter the precincts of his hermitage. Though fully able to retaliate, he felt no 
provocation and did not inflict the least injury on Viiwamitra, the murderer of his hundred sons. 
Pleased with him, Lord 3iva granted to him lordship over the Brahmans. Among those who possess 
true knowledge ef Sanatana Dharma, the name of Vasistha deserves to be cited first of all. Detailed 
accounts of his life appear in the Ramayancz, Mahabharctta, Devl-Bhczgavatcz, the Vi$$u, Matsya, Vayu, 
3iva and Iinga Puripas and other books. 

* if Wlcsraro: S I 
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in succession, and the tenure of office of 
each Mann is called a ‘Manvantara’. A 
Manvantara consists of a little more 
than seventy-one •Chaturyugis’ or rounds 
of the four Yugas ( Satyayuga, Treta, 
Dwapara and Kaliyuga). Beckoned in 
human years f a Manvantara extends 
to 30,67,20,000 odd years; whereas 
according to the computation of the 
celestials, it consists of 8,52,000 odd years 
( Visnu-Pitrana 1.3 ).* Each Manvantara has 


its own Saptarsis or group of seven seers 
for regulating the operation of Dharma 
or the Divine Law and maintaining the 
universe. With the change of a Manu at 
the conclusion of a Manvantara, other 
functionaries of the universe, such as the 
seven seers, gods, Indra, and the sons of 
Manu also change. The names of the 
Manus of the present Kalpa are: 
Swayambhuva, Swarochisa, IJttama, 
Tamasa, Eaivata, Chaksusa, Yaivaswata, 
Savarni, Daksasavarni, Brahmasavarni, 


* According to the Stiryasiddhanta ( an old and authoritative treatise en Astronomy ) the 
duration of a Manvantara etc. has been computed as below:— 

A Chaturyugi ( one full round of the Satya, Treta, Dwapara and Kali Yugas ) consists of 
43,20,000 human years or 12,000 celestial years. This period is also called a ‘Mahayuga’. Seventy-one 
rounds of such Mahajugas go to make a ‘Manvantara’, A period equal in duration to a Satyayuga or 
17,23,000 human years intervenes the expiration of each Manvantara and the commencement of another, 
and is technically known as a Sandhya or twilight. During this Sandhya occurring at the end of each 
Manvantara the earth goes under water. In every Kalpa or cosmic day there are fourteen Manvantaras 
with an equal number of twilights. Besides these, there is one more twilight of the same duration at 
the beginning of each Kalpa. In this way the fourteen Manvantaras comprised in each Kalpa consist 
of 71 Chaturyugis each, besides 15 twilights each of the duration of a Satyayuga. The 14 Manvantaras 
thus comprise in all 14x71 = 994 Mahayugas plus 15 twilights, which go to make another 6 Mahayugas. In 
this way each Kalpa comprises 994+6=1,000 Mahayugas. The following figures represent the duration 
of each of these divisions of time:— 


Solar or human years. 


One Chaturyugi ( Mahayuga 

or celestial Yuga ) ^ 43,20,000 

Seventy-one Chaturyugis 3 0,67,20,000 

Sandhi or twilight at the 

beginning of each Kalpa 17,28,000 

Fourteen Sandhyas following 

the Manvantaras 2,41,92,000 

One Manvantara with its 

Sandhi 30,84,48,000 

Fourteen Manvantaras with their 
corresponding Sandhis 4,31,82,72,000 

Fourteen Manvantaras with the 


Celestial years 
or 

the years of gods. 

12,000 

8,52,000 

4,800 

67,200 

8,56,800 

1,19,95,200 


twilight at the beginning of 

each Kalpa, or one full Kalpa 4,32,00,00,000 

, 1,20,00,000 
Kalpa is only another name for a cosmic day, and each cosmic day is followed v, 
night of the same length. The full length of Brahma’s life « , u j j d 8 cosmic 
measure. This period of time is technically known as a ‘Para’. Having clpLd^LfT^ *° *“* 
Brahma is now passing through the other half. The present time represents the first 1 v i ° £ Pen ° d ’ 

** - s “ *■ “ 1 °^: 
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,Dharmasavarni, Rudrasavarni, Devasavarni, 
.and In&rasavarni,* At the end of a Kalpa 
consisting of fourteen Manvantaras the 
entire group of Manns changes. 

All these seers and Manns are fnll of 
reverence and love for God; it is for this 
reason that the qualification iMadbhavah 1 
has been nsed with reference to them. 

Althongh the scriptnres speak of the 


seven seers as well as of Sanaka, Sanandana 
and others as having been born of the 
mind of Brahma, the Lord refers to them 
here as having been born of His own 
will. This discrepancy can be explained 
by the fact that it is God Himself who 
assumes the form of Brahma for the 
creation of the universe. Therefore, there 
is no contradiction when the Lord speaks 
of those born of Brahma’s mind as having 
been born of His own will. 


The next verse proceeds to declare the reward of knowing the glory and 
manifestations of God described in the preceding five verses . 


qcrr feajfcr srim si =rr% i 

3PR ot: ii « II 


*r: who; W Mine; this; supreme divine glory; =3 and ; 

supernatural power; in reality; knows; he; through 

unfaltering devotion; gsstt gets established (in Me); sra about this; 
there is no doubt. 


He who knows in reality this supreme divine glory and supernatural 


power of Mine gets established in Me 
there is no doubt. 

The word ‘Vibhutim’, with the 
demonstrative adjective ‘Etarn’ qualify¬ 
ing it, covers entities like Buddhi 
( the faculty of determining the nature 
of things ) etc. and great seers and others 
declared by the Lord in the preceding 
three versus as emanating from Him, as 
well as the objects, abstract ideas and 
gods referred to by Him in such state¬ 
ments as “I am the sapidity in water 


through unfaltering Devotion; of this 

(?) 

( VII. 8 )” and “I am the Vedic ritual, I 
am the sacrifice ( IX. 16 )” and so on. 

And the word ‘Yogam’ stands for that 
transcendent and marvellous power of God, 
the secret of which is not fully known 
either to the gods or to the great sages 
(X. 2, 3 ); which accounts for the fact 
that, though Himself both the material 
and instrumental cause of entities born 


whereas the number of Sandhyas, including the one occurring at the beginning of the Kalpa, that have 
elapsed so far is seven. The prasent is the seventh or Vaivaswata Manvantara, of which 27 Chatuiyugas 
have, passed. We are now passing through the twilight at the beginning of the Kaliyuga of the 28th 
Chaturyuga. ( Suryasidihanta, Madhyamddhikara, 15 to 24 ) 

Up to the present year ( Samvat year 2004 of the Vifcrama Era) Kaliyuga has completed 5,048 
years. The Sandhya occurring at the beginning of each Kaliyuga extends to 36,000 years. According 
' to this calculation 30,952 years of the Sandhya itself remain to be completed. 

♦For a detailed account of these Manus see Chapters 1, 5 and 13 of BK. VIH of &rlmad Bh&gavata. 
Their names slightly vary in the various Purapas. The names given here have been taken from the Bhigavata. 


19 Or, T.-H 
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of Sattva, Rajas and Tamas, He always 
remains apart from them, justifying the 
statement “neither I exist in them, nor 
they in Me (YIX. 12); M by dint of which, 
while carrying on the creation, maintenance 
and destruction etc. of the whole universe 
He governs the entire creation according 
to certain definite laws; which makes Him 
the supreme Lord of all the worlds, the 
disinterested friend of all beings, the 
enjoyer of all sacrifices and other noble 
acts, the sustainer of all and all-powerful; 
by which He holds the entire universe 
in a fraction of His being (X. 42 ) and 
manifests Himself of His own free will, 
age after age, in various forms for various 
purposes and while doing all this remains 
entirely aloof from all actions, from the 
entire creation and from all transforma¬ 
tions, such as birth etc.; and which has 
been spoken of in IX. 5 as His wonderful 
power of divine Yoga. 

In this way the entire universe is 
God’s own creation, and everything 
subsists in a fraction of His being. There¬ 
fore, whatever object in the world appears 

Having spoken of God-Realization 
tion, the Lord now discusses in two vers< 


as endowed with power and has some 
speciality about it, or better still the 
whole creation, should be regarded as a 
manifestation of, or the same as, God; 
while God Himself should be recognized 
as the creator and destroyer of the entire 
universe, the almighty and universal lord, 
the sustainer of all, supremely compas¬ 
sionate, the disinterested friend and 
inner controller of all. This is what is 
meant by ‘knowing in reality the supreme 
glory and supernatural power of God’. 

The word ‘Yogena’ accompanied by 
the adjective ‘Avikampena* qualifying it, 
stands for that unflinching and exclusive 
devotion to God (vide Gita XI. 54) which 
is also named as ‘undivided devotion* 
in XIII. 10 and as ‘the Yoga of exclusive 
devotion’ in XIV. 26, which has been 
referred to in VII. 1 under the name of 
‘Yoga’, and the character of which has 
been discussed in verses 13, 14 and 34 
of Chapter IX and in verse 9 of the 
present chapter. And realizing God through 
such devotion is what is meant by getting 
united with, or established in, God. 

through the practice of unfaltering devo- 
s the character of this Yoga of Devotion. 


# wrer nr i«tr w-rerirfeRw II c II 


I (the soul of the universe); of all; s m: (am) the 

source; JTff: (and) because of Me; ^ everything (in the world); 
moves; thus; knowing; wwr&wi: full of devotion; prr: the wise; 
nr* Me (the supreme Deity ); ( constantly ) worship. 


I am the source of all creation and everything in the world moves 
because of Me; knowing thus the wise, full of devotion, constantly worship Me. (8) 


The whole universe has emanated 
from God; hence God is both the material 
and efficient cause of the entire creation, 
and therefore the best of all. To recognize 
this fact is to know that He is the 
source of all creation. 


The wheel of this creation is revolving 
through Goa’s own power of Yoga; it is 
through His ruling power that the sun, 
moon, stars and planets' like the earth 
are regularly coursing within their respec- 
tive orbits; it is under His direction that all 
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living beings are working out their own 
destiny after being born in the higher or 
lower order of creation according to their 
good or evil actions. In this way to 
recognize God as the ruler and director 
of all 'is to know that everything in the 
world moves because of God. 

The word ‘Budhah’, qualified by the 
adjective ‘Bhavasamanvitah’, stands for 
those enlightened devotees who are full of 
exclusive love for God, have unflinching 


faith in Him and are solely devoted to 
Him, and who have full knowledge of 
His virtues and glory. 

Thus recognizing God as the creator, 
destroyer and director of the entire 
universe he who constantly remembers 
and embraces the Lord through the mind, 
intellect and senses, with utmost faith 
and love, as described in the following 
verse, is said to worship Him according to 
the spirit of the present verse. 


sfern ns^nr i 

sm *Rj nr fan g*nfa n h 11 <*. 11 


*rf%xrr: those who keep their mind fixed on Me; ^ and; H ffOTW those 
who have surrendered their lives to Me; enlightening one 

another (about My greatness); v and; wh Me; wim: speaking of; 
ever; fsffa remain contented; and; WR take delight (in Me). 

With their mind fixed on Me, and their lives surrendered to Me, 
enlightening one another about My greatness and speaking of Me, My 
devotees ever remain contented and take delight in Me. ( 9 ) 


The word ‘Matchittah’ refers to those 
devotees who, knowing God as their 
supreme lover and greatest friend, nay, 
their nearest and dearest one and highest 
goal, have their mind exclusively fixed 
on Him ( VIII. 14; IX. 22 ); who have 
no attraction, attachment or love for any¬ 
thing else than God; who are ever 
engrossed in the thought of His Name, 
virtues, glory, sports and being; and who, 
even while acting in accordance with 
the scriptural injunctions and performing 
ordinary functions of the body, much 
less at the time of meditation, never 
forget God even for a moment. 

And the word ‘Madgatapranah’ has 
been used with reference to those who 
live and breathe solely and entirely for 
God and whose senses also function for 
Hip sake alone; to whom even a moment’s 
separation from God is unbearable; who 
eats and drinkB, walks and moves, sleeps 


and keeps awake, and carries on all other 
activities for His sake alone, and has no 
personal interest in those activities. 

Loving and faithful devotees of God 
fondly indulge in discussing with, and 
bringing home to, one another the virtues, 
glory, truth, sports and mysteries of God 
on the basis of their personal experiences 
and arguing their case with great skill. 
This is what is meant by enlightening 
one another about the greatness of God. 

Reciting and ohanting God’s names, 
virtues, glory, stories and character and 
popularizing them through sermons and 
discourses and offering praises to God etc. 
are all included in speaking of God. 

Feeling supreme gratification in doing 
all this is what is meant by ‘ever remain¬ 
ing contented’. Hearing, reflecting on, 
chanting and reciting the names, virtues, 
glory, stories and character etc. of God 
are solely responsible for the peace, joy 
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and gratification enjoyed by the devotee 
■who remains ever contented as mentioned 
above. Worldly objects have nothing to 
do -with his joy and gratification. 

Duly hearing, reflecting on and 
chanting the names, virtues, glory, stories, 
character, truth and mysteries of God, 
and doing everything according to His 


liking, behest and direction for the sole 
object of developing love for Him, such 
a devotee ever visualizes Him as actually 
present before his eyes, and constantly 
enjoys His sight and touch, chats ■with 
Him and carries on various other sports 
with Him. This is what is meant by 
ever taking delight in God. 


The Lord nous tells us in the next two verses how He rewards the devotees 
who adore Him in the above manner. 


Star wsrar I 

i*^rfo a S* II \o \\ 


rtata on those; ever united (through meditation etc. with 

Me); y'lfh'yVi. with love; sRcfRC, worshipping (Me); tHL that; Yoga 

of wisdom; I confer; through which; tTRf Me; ?t they; ywifct come to. 

On those ever united through meditation with Me and worshipping Me 
with love, I confer that Yoga of wisdom through which they come to Me. ( 10 ) 


The demonstrative pronoun ‘Tesam’ 
stands for the loving and disinterested 
devotees of God referred to in the preced¬ 
ing verse as ‘Bu&hah* and ‘Matchittah* 
etc. Similarly, the adjective ‘Satata- 
yuktanam’ represents the aggregate of all 
the qualifications mentioned in the 
preceding verse such as ‘Matchittah’, 

1 Madgatapranah’, * Parasparam Bodha- 

yantah’ and ‘Mam Kathayantah*. Again, 
the idea conveyed by the words ‘Tusyanti* 
cha ramanti cha* is succinctly expressed 
in ‘Pritipurvakam Bha^ata-mV The inten¬ 
tion is to convey that the devotees referred 
to in the preceding verse, far from 
worshipping God out of any desire for 
enjoyment, constantly adore Blim in the 
manner stated in the preceding verse, 


disinterestedly and with exclusive love, 
without seeking any return for their 
devotion.* 

The Lord infuses into the mind of 
His devotees the capacity to grasp 
correctly the truth relating to the absolute! 
formless Divinity along with the secret 
of Its glory and greatness, as also, the 
truth relating to His qualified aspect 
with and without form along .with His 
sports, mysteries, greatness and glory etc,, 
This is what is meant by ‘conferring the 
Yoga of wisdom’. It is this, Buddhiyoga 
which has been spoken of in Chapters 
YII and IX above as 1 Jnana coupled with 
Vijnana’; and direct realization of God 
through this Yoga of wisdom, is what is 
meant by attaining Him. 


* A devotee of this type says in.the Bhagavata , , • 

' ( VL 2d. ■ 

all-virtuous Lord! without Thee I seek neither abode in the nppefahost heaven nor the^ 
of. Brahma ( the Creator ), neither sovereignty over the entire glohe nor dominion 1 over the- 
mOkt vrorida, neither the achievements of Yoga nor even lasting freedom from rebirth.” ~ • 
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SFRffar srpasrii u n 

in order to shower My grace on them; I; ^ 
Myself; snarsiR^: dwelling in their heart; s^JRSi^ horn of ignorance; <nr: the 
darkness; sftRR by the shining light of wisdom; *fRTCifir dispel. 

In order to shower My grace on them I, dwelling in their heart, 
dispel the darkness born of ignorance by the shining light of wisdom. ( 11 ) 

By the statement that the Lord Him* The word ‘Jhanadlpena*, with the 
self dispels the darkness of ignorance of adjective ‘Bhaswata’ qualifying it, 
the devotee, He seeks to convey that the signifies that transcendent wisdom, free 
devotee need not undertake any other from the faults of doubt and error etc., 
Sadhana for the purpose. The object is which has been spoken of as ‘Buddhiyoga’ 
achieved through the mercy of God alone, or the Yoga of wisdom in the preceding 

verse, and as ‘Juana coupled with Vijnana’ 
The word ‘Tamah’, qualified by the Chapters an< * an ^ whereby 

adjective ‘Ajnanajam’, stands for the one is able to know ful1 wel1 tbe tr * tb 
veiling power of ignorance that has existed relatin S to the absolute, formless Divinity 
from time without beginning, and due to alon S witb Its grandeur and glory, as 
which man fails to realize the virtues, well as that relating to the qualified 
glory and character of God. By the as P ect of God with and without form 
statement “dwelling in the heart I dispel a l° n g with His sports, mysteries, glory 
their ignorance” the Lord reveals the and greatness etc. And to dispel the 
glory of devotion and exculpates Himself darkne8S t of ignorance through such 
from the charge of partiality. The Lord wisdom is to tear away from the heart 
thereby seeks to convey that He constantly * be devotee the veil of ignorance 

resides in the heart of all as their Inner which obstructs the knowledge of Truth. 
Controller and yet people do not feel His As a matter of fact, the light of 

presence within their heart; that is why wisdom dispels the darkness of ignorance 
He fails to dispel the ignorance of their and brings God-Realization at the same 
heart. His loving devotees, however, as time. If, however, some sequence is 
indicated in the preceding verse, constantly maintained between the two processes, it 
see Him as if actually present in their should be understood that the removal qf 
heart; it is therefore that He easily ignorance takes place earlier and' is 
dispels the darkness of their ignorance. immediately followed by God-Realization. 

The Lord discussed m Chapter VII the subject which He introduced in the 
very opening verse of that chapter as leading to a knowledge of His integral Self, 
and which He undertook in the next verse to expound under the name of 'Jnana 
and Vijnana’, or the knowledge of the Nirguna and Saguna aspects of God. 
Thereafter,\ in Chapter VIII, He 'threw further light on the same subject even 
while answering the seven qvestions of Arjuna. But since His method of. exposi¬ 
tion ; was different in that chapter, He undertook once more at the beginning of 
Chapter IX to discuss the subject of Jnana and, Vijnana, and expounded it -at 
full length in all its details. Again, in order to elucidate the. subject further and 
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in a different language the Lori undertook in the opening verse of Chapter Xto 
discuss the subject again; and having devoted the next five verses to a description 
of His Yogic power and glories He declared in the seventh that knowledge of the 
latter leads to His own realisation through unfaltering Devotion. Thereafter, 
describing in the eighth and the ninth the mental attitude and conduct of those 
engaged in worshipping Him through the discipline of Bhakti, the Lord wound up 
the topic by pointing out in the tenth and eleventh the fruit of such worship, viz., 
the attainment of the Yoga of wisdom, which dispels the darkness of ignorance and 
leads to God-Realization. Thereupon, realizing that knowledge of the Yogic power 
and glories of God is exceedingly helpful in God-Realization, Arjuna now devotes 
the next seven verses to praises of the Lord, praying in the end that the Lord 
may be pleased to describe in detail His own Yogic power and glories. 

air sits' ’ifM ’tot srara; I 
spaa fcoAiuifa&Wjf tH II 

si i 

srftrat sra srirfa ir ll W H 

You 5 q^*nr (are ) the transcendent Eternal; TP 1 . the supreme 
Abode; (and) the greatest purifier; SIP* You; ai all; ai'pf: the 

seers; siratp. pip; (as) the eternal divine Puru§a; srrE&p. the primal 
Deity; snrn unborn; feapt ( and ) all-pervading; «njs speak of; u*rr even so; 
arta: the celestial sage Narada; sjfotf: ^s: the sages Asita and Devala; !W: the 
great sage Vyasa; ^ and; p Yourself too; P to Me; proclaim. 

Aijuna said: You are the transcendent Eternal, the supreme Abode 
and the greatest purifier; all the seers speak of You as the eternal divine 
Purusa, the primal Deity, unborn and all-pervading. Likewise speak the 
celestial sage Narada, the sages Asita and Devala and the great sage Vyasa; 
and Yourself too proclaim this to me. (12,13 ) 

By the first half of the twelfth verse is the same as &rl Ersna; and that His 
Arjnna intends to say that the Absolute names, virtues, glory, stories and character, 
known as the ‘transcendent Eternal’ is when heard, reflected on and chanted, 
no other than Sri Ersna; that His supreme are supremely purifying in every way. 
Abode too, being the embodiment of The word ‘Bsayah’*, qualified by the 
Truth, Knowledge and BlisB, divine in adjective ‘Sarve’, stands for Bsis like 
^character and hence identical with God, Markandeya,_ Angira and so on,’ whom 

( Vayu-Puraya LIX. 79, 81 ) 

The root is used m the senses of motion (knowledge), hearing, truth and austerity. 
Brahmi, the Creator, has given the title of ‘foi’ to him who definitely combines in himself all tin- virtues. 
The word is derived from the root ‘5?’ signifying motion, and the name of p$i has been given to 
these seers because they were bora of themselves in the beginning of creation.” 
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Arjnna mentions as the authority for his 
statement.* 

The following are the marks of a 
Devarsi or celestial sage:— 

“Seers living in the celestial regions 
should be known as the blessed Devarsis. 
Besides them, there are other Devarsis 
as well who are distinguished by their 
knowledge of the past, present and future 
and strict adherence to truth. In other 
words, celestials, Brahmans, and members 
of the royal class who are self-illumined 
and have established contact with the 
world of their own free will, who are 
famed throughout the world for their 
austerity, who have imparted spiritual 
knowledge to devotees (like Prahlada) 
even in their mother’s womb, who are 
the revealers of Mantras or sacred 
formulas, who by virtue of their super¬ 
natural powers ( Siddhis ) have unrestrict¬ 
ed access everywhere, and are ever 


surrounded by ?sis, are all DevarsiM" 
( Vayu-Purana, BXI. 88,90,91,92 ) 

There are many Devarsis, the names 
of some of whom are given below.— 

I I 

qisfasm W- l 11 

qqcfl I 

( yayu-Parana LX 83-85 ) 

“The two sons of Dharma, Nara and 
Narayaua, Kratu’s sons, collectively 
known as the Valakhilyas, Kardama, son 
of Pulaha, Parvata, Narada and the two 
sons of Kasyapa, Asita and Va sara, 
because they can exercise con ro even 
over the celestials, are called Devarsis. 

Devarsi Narada, Asita, Devala and 
Vyasa—all" these great R?is know of the 
real truth about God, and are grea 
lovers and devotees of God. and possesse 


* Describing the glory of Bhagaran Sri Krsna to Duryodhana, the patriarch Bhi$ma, the great 
embodiment of truth and virtue, said:— 

“Bhagavan Vasudeva ( son of Yasudeva ) is the object of worship of all gods and the best of all 
beings. He is virtue personified and the knower of the secret of Dharma, the bestower of boons an 
the satisfier of all desires; He is the doer, the deed and the Lord Himself. The past* present an 
future, the morning and evening twilihgts, the four quarters, the heavens and all laws are the creations 
of this very Lord. It is this high-souled and imperishable Lord who created the ?§is* austerity an 
the Prajapatis, who have brought forth the entire creation. He is the Creator of Sankar§ai?a imse , 
the eldest of all creation. ( the serpent-god ), popularly known as ‘Ananta’ (the eternal emg), 

who carries the weight of the entire globe including the mountains on his head, also emanated om 
Him. It is He who takes the form of the divine Boar, the Man-Lion, and the divine Dwarf, He 
is the father and mother of all. There is none superior to Him. 4 Keiava’ as He is called, He is e 
embodiment of supreme lustre and the grandfather of all beings; the seers call Him Hrgikela. e is 
the teacher, the forefather and the preceptor. He who wins the favour of Sri Kr^a attains the imperisha le 
abode. He who, when confronted with danger, seeks refuge iu Sri Kr§pa and offers praises to un 
attains supreme happiness.” 

^ ^ ^ * prfa jttto i ^ ^ Gw 11 

( Mahdbhdrata , Bhlsma-Parva* LXVtt 24 ) 
“Those who take refuge in Sri Kr^a never get deluded. S>ri Kr§i?a ever protects those who 
are involved in great danger.” 


t WT fclTO 5*IT: II ^ 

w&m wi $ 3 * I \ 11 
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of supreme wisdom.* They are regarded 
as highly respected and truthful sages of 
their time; that is why their names have 
been specially mentioned in the verse. 
And/ moreover, they are ever engaged in 
singing the praises of God. The chief 


mission of their life is to propagate the 
glory of God. The Mahdbhdrata too contains 
several references to these and many 
other 5sis and Maharsis singing the 
glories of God. The patriarch Bhlsma 
recapitulates in the Bhistna-Parva what 


* Though there hare been more than one persons bearing the name of Narada, history records 
no two Devartjis of this name. The scriptures speak of him as the ‘mind’ of God. Possessing supreme 
knowledge of the divine Truth and supreme love for God, he is a celibate of the order known as 
Crdhvaretas (so-called because their generative fluid or creative energy has attained an upward flow ). 
He is the foremost teacher of Bhakti or Devotion. The world owes a great deal to him. It was he 
who inspired great devotees like Prahiada, Dhruva and Ambariea, and showed them the way to Bhakti; 
and the world further owes to him two incomparable gems of Indian literature, viz., Srlmad-Bhagavata 
and the Ramayana of Valmiki. It was he who imparted instruction even to a man of great spiritual 
wisdom like f5ri Sukadeva. 


In his previous incarnation, Narada was the son of a maid-servant who used to scour the 
unclean utensils of great sages. When he was only five years of age, his mother died of an accident. 
Thus freed from all worldly ties, he left all human habitation and retired into the woods, where he 
sat under the foot of a big tree and began to meditate on God. In the course of this meditation, 
his thoughts got focussed on one point and the Lord revealed Himself in his heart. But having 
blessed him with a glimpse of His soul-enchanting beauty for a short while, He suddenly disappeared 
from his view. Feeling greatly disturbed at His sudden disappearance, he concentrated his mind once 
more and began to meditate on the Lord, but failed to obtain His vision any more. Meanwhile he 
heard an ethereal voice say, “0 child, you will not be blessed with My vision any more in your 
present incarnation. Having cast off this mortal coil you will attain Me as one of My own associates.” 
These words of the Lord brought him great consolation, and he moved about in the world, free from 
attachment, awaiting the last moment. At the appointed hour he left his physical body, and in the 
next Kalpa he assumed a divine form and was reborn from the mind of Brahma. Since then, observing 
a vow of unbroken celibacy, he has been singing the praises of the Lord to the accompaniment of 
his lute ( Bhdgavata I. vi ). 


Chapter V of Mahdbhdrata , Sabhd-Parva , contains the following account of Devar^i Narada:— 

“Devar&i Narada knows the real meaning of the Vedas and Upani^ads, is adored by the 
celestials, has specialized m the branch of literature known as the Itihasas and Puranas, possesses 
knowledge of the events of the previous Kalpas, knows the essence of virtue and justice and is the 
best scholar of Siksa (phonetics), Kalpa (the science of ritual), Vyakara*a (grammar), Ayurveda 
(the science of medicine ) and other branches. Nay, he is an expert in reconciling scriptural injunctions 
of a contradictory nature, a powerful orator, well-versed in politics, possessed of great intelligence 
memory and wisdom, a poet, clever in distinguishing good from evil, capable of ascertaining the reality 

oftas, by employing to v„o„, metod, „f p „fi dmt i„ to J 

d “P*“” ”1 meeting tbc objeaion. of.toto. 111. B.btupeti. He tnn™ 
" ,«to, the toh toe. Dtonn ( nil*™ nto,), Attha („o.ldl y dto.), Kto,! (, „ d 

(fcmn..), » capable of fce,l ; peering b, hi. Jogi. ^ eveiy tohj fakingX 
“ to weald a. »ell a, » to high* ,„ d in tossing to Jto„f 

K»..fedg. ami Atom,. «I« - gtving tato. „ to god.a.d demon. on ditoton, .^ 

T^T • tlm bnmdodge of m ami peto an top. in donnntong to. tonld be don, and ^ 
to»H «« i» d««, mtotoabk, .. to mnpl,,™, of to to enpedie... «f rojd pHn*. ™H.,emrf 
n. HI to and -.toed in to ton» ef mbn.-d™,. gj, ££ 


No. 13 


CHAPTER X 


153 


one or other of those sages spoke with $ri Krsna has already referred to His 
reference to Bhagavan Sri Krsna.* own incomparable glory in IV. 6 to 9; 


a repository of all learning and virtues, the very prop of morality and the universal friend, and has 
access everywhere.” The Upani§ads, Puratias and Itihasas are replete with his sacred stories. 

* * * * *- 

The sages Asita and Devala are related as father and son. The Kitrma-Purana contains the 
following reference to them: — 

jRTHcnwiiniraL i wrc: jpram*g n 

?r%5: I ^T^TT t 3^3: WTC II 

( Kiirma-Purdna XIX. 1,2,5 ) 

‘‘Having begotten these sons with the object of multiplying creation, the sage Kasyapa began 
once more to practise hard penance with the intention of getting more sons. As the result of his 
severe penance he got two more sons, Vatsara and Asita by name. Both of them possessed divine 
knowledge and were teachers of Veda. Asita begot through his wife Ekaparna a son, Devala by name, 
who was well-versed in the Vedas, a teacher of Yoga and a great ascetic.” 

Asita aud Devala are both seers of the Rgveda. R§i Devala attained perfection through the 
worship of Lord Siva. Both these seers are ancient and highly accomplished R§is. Pratyuga, one of the 

eight Vasus, also had a son who was known as R«i Devala ( Harivamsa III. 44 ). 

* * * * * 

The sage Vedavyasa is believed to be a part manifestation of God. He was born in an 

island ( Dwipa ), which got him the title of ‘Dwaipayana’. On account of his dark complexion he 

was known as ‘Kreoa Dwaipayana’; and because he arranged the Vedas, he was called ‘Vedavyasa’. He 
is the son of the great sage Parasara. His mother’s name was Satyavati. As soon as he was horn he 
retired into the woods with the intention of practising austerities. He has full knowledge of the 
reality about God and is a peerless poet. He is a boundless and fathomless ocean of knowledge, the 
farthest limit of erudition and the highest perfection of poetry. The unfolding of Vyasa’s heart and 
speech constitute the very lustre and foundation of world’s knowledge. 

The Brahmasiitras were written by Bhagavan Vyasa himself. He was, again, the author of such 
a wonderful scripture as the Mahdbhdrata. The eighteen principal Puranas and many more subsidiary 
Puragas were compiled by him. The histor> of India bears testimony to this fact. It is from the 
gift of wisdom bequeathed by Vyasa that the whole world is seeking light toda>. 

Every Dwapara has its own Vyasa for arranging the Vedas. The Present V>asa, Kr§pa.Dwaipayana, 
son of Parasara, is the 28th Vedavjasa of the current or Vaivaswata Manvantara. He taught $gveda 
to his principal disciple Paila, Yajurveda to VaLSampayana, Samaveda to Jaimini and Atharvaveda to 
Snmantu, and further taught the Itihasas and Puranas to the great and highly talented sage Romahar$aga, 
who was a Siita ( charioteer ) by birth. 

/ 

* Devar$i Narada said, “Bhagavan Sri Kr^ia is the Creator of all the worlds, omniscient and the 

supreme Lord of all deities and Sadhyas.” 

/ 

The sage Markaijdeya said, “Sri Kr^a is the sacrifice of sacrifices and the penance of penances, 
and embodies in Himself the past, present aud future.” 

Bhjgu said, “He is the god of gods and the most ancient Vi^uu.” 

Vyasa said, “He confers Indrahood on Indra, and is the supreme Deity of all deities” ^ 

Angira said, “He is the Creator of all beings.” 


20 G, T.-II 
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V. 29; YII. 7 to 12; IX. 4 to 11, and 16 him. Arjuna is, therefore, convinced that 
to 19; and X. 2, 3, 8. This is what what he says in these verses about 3rl 
Arjuna has in mind when he says that Krsna is, quite correct, and he has no 
Krsna is revealing His own glory to doubt about it. 

snraascf to to* to i 
h ?r ii Vi 11 

fefir 0 Kr?na;«ra; what; HtHme: 3# You tell; all that; 3T?Ttl. 

(as) trues JF$ I believe; 0 Lord; 5 Your; aifo* manifestation 

(through sport); * neither; demons; H nor; f? indeed; ^r: gods; fag: know. 

Krsna, I believe as true all that You tell me. Lord, neither demons 
nor gods are aware of Your manifestation through sport. ( 14 ) 


Sanatkumara and others said, “His head pervades the heavens and His arms cover the earth; 
all the three worlds- are contained in His belly, He is the eternal Purusa. The praciicant can know' 
Him onl> after attaining purification of the heart. He is considered to be the Best even among seers 
who are sated through Self-Realization; and He is the ultimate resort even of the lofty-minded 
royal sages, who never turn their back on the field of battle ( Malta,, Blusma., Chap. 68). 


in Chapter XII of the Mahdbharata , Vana-Pma, the great devotee among women, Draupadi, 
quotes the following words of a number' of sages 

The sages Asita and Devala said, “Sri Kr^r.a Himself is the Prajapati ( the lord of creation ) 
during the primal creation of beings, and is the sole creator of all the worlds.” 

Rarasurama said, "He is Virgin Himself; none can vanquish Him. He is the sacrifice, the 
sacriiicer and the deity worshipped through sacrifice.” 

h'arada said, “He is the supreme Lord of all deities known as the Sadhyas, as well as of 
all blessings.” 

“Just a child plays at will with its dolls, so does Sri Kr§ya sport in the company of Brahma, 
Si\a, Indra and the. other gods." 

Beside- the above, Bhagavan Vyasa siys in the Mahabharatai— 


_ "There i- a -acred town in Saurayra (the modern Kalhiawad ), named Dwaraka, wherein resides 
Hhagavan Sr, k tt ,a. the most ancient and supreme Puru ? a. He is Sanatana Dharma personified 
Brahmans well-versed in the Vedas and men who have realized the Self declare high-sonled Sri Krsna 
to be Sanatana Dharn.a itself. He is the most sacred of all sacred objects, the holiest of the holy and 
the most auspretous of all auspicious things. Bhagavan Sri K W a, possessed of lotus-lile eyes, is the 
eternal god of aU the gods m the three world. He is the imperishable soul and perishable latter' the 

rsr " ” w ”*" ■ '" m 

In Srimd Bhugavata Devary Narada, addressing the pious king Yudhis-hira savs “0 kin, 
of all men you are mdeed highly blessed, inasmuch as sages who lend sanctity to Ihe worlds’f 0 ^ f 
visit your palaces, and the supreme Brahma Himself lives here in the guise of a human 
Sri Krn> « the supreme Brahma whom sages seek to realize as the bliss of ab 80 J ute „ 

“■ *SS, yo« in til. mrat of good lnckr (W BU , M “ 
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The monosyllabic word ‘Ka* represents 
Brahma (the Creator ), ‘A’ signifies Visnu 
(the Protector) and ‘Isa’ is a synonym 
of 6iva ( Destroyer of the universe). 
Kesava, therefore, is the Deity who 
represents all these three aspects of God. 
Addressing &ri Krsna as ‘Kesava’ in this 
verse, Arjuna, therefore, intends to convey 
that unquestionably He is the Supreme 
Lord responsible for the creation, sustenance 
and destruction of the whole universe. 

The pronouns ‘Etat* and ‘Tat*, used 
in this verse, point to all that has been 
stated by the Lord from the beginning 
of Chapter VII to verse 11 of the present 
Chapter regarding His own virtues, glory, 
character, greatness, mystery and super¬ 
natural powers etc., and which constitutes 
a direct admission on His part of His 
divinity. And recognizing Sri Krsna as 
God Himself, the integral Brahma, the 
embodiment of Truth, Knowledge and 
Bliss, the god of gods, the creator and 
destroyer of the universe, all-sustaining, 
all-pervading and omnipotent, the ruler 
and inner controller of all, and not 
entertaining the least doubt about the 
truth of His statements is what is meant 
by believing all that He says as true. 

The Visnn-Puram says: — 

iMei sptst- wi for: i 
wt m srforr n 

( VI. v. 74 ) 

“Entire glory, entire virtue, entire 
renown, entire prosperity, entire wisdom 
and total dispassion—these six are 
collectively known as ‘Bhaga’.” 


The Vimu-Purana further says: — 

3?qf% mi i 

%% f^TTHr%ri * 31# WTTHTcr || 

( VI. V. 78 ) 

“He who is aware of the creation and 
dissolution of the universe,of the appearance 
and disappearance of beings, as well as of 
Vidya ( wisdom ) and Avidya (nescience), 
should be designated as ‘Bhagavan’. M 

By addressing Krsna as ‘Bhagavan’, 
Arjuna means to say that He is God 
Himself, the repository of all glory and 
omniscient. 

The word ‘Vyaktim’ denotes all the 
various forms assumed by God by way 
of sport from time to time for the 
creation, maintenance and destruction of 
the universe, for the rehabilitation of 
virtue, for redeeming the devotees by 
blessing them with His sight, for the 
protection of gods and destruction of the 
demons, and for various other reasons. 
By saying that the secret of His manifesta¬ 
tion in various forms is known neither 
to the demons nor to the gods Arjuna 
intends to convey that even though the 
demons are endowed with the capacity 
to assume various forms by dint of their 
Maya or conjuring power and the gods 
are capable of perceiving supersensuous 
objects, yet they are unable to perceive 
the divine character of His various forms, 
or to comprehend His divine power, and 
art of assuming those forms, the occasion 
for such manifestation and the inward¬ 
ness of His sports. Much less can an 
mortal expect to know these 


He who combines in Himself 
these virtues is called ‘Bhagavan’. 


all 


ordinary 

things. 


witaRrrciS-Srfftf ^ ref I 

II ^ 


0 creator of beings,- ^51 0 Ruler of all features; 0 

god of gods; 0 Lord of the universe; S’#** 0 supreme Purusa; 
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SR You; ppuj. ^ Yourself; by Yourself; Yourself; ^ know. 


0 Creator of beings, 0 Ruler of creatures, god of gods, the Lord 
of the universe, 0 supreme Purusa, You alone know what You are by 
Yourself. ( 15 ) 


By the vocatives used in this verse 
for 3rl Krsna Arjuna seeks to convey 
that He is the creator of the whole 
universe, the controller and supporter of 
all* the object of universal adoration and 
higher than perishable matter and the 
imperishable soul known as His ‘ApaivV 
and 'Para 1 natures respectively. 

Again, Sri Krsna is the beginning of 
the entire creation; His virtues, glory, 
sports, greatness, and forms etc. are all 


infinite. Hence no one else can have 
full knowledge of His virtues etc.; they 
are known to Him and Him alone. And 
His knowledge of His own self is not 
like the knowledge of an external object 
acquired by an individual through Mb 
or her intellect, and with the help of 
the scriptures etc. God being the very 
embodiment of knowledge, He knows 
Himself through Himself. There is no 
distinction of knower* knowledge and the 
object of knowledge in Him. 





rft fagfe u \\ u 


if therefore; m You (alone), f^jr: Your divine glories; 

*** in fulI: are “We to describe; fife ft*ftfe by which glories; 

(all) these worlds; pervading; M You stand. 


Therefore, You alone can describe in full Your divine glories, whereby 
lou stand pervading all these worlds. ^ ^ 


The word 'Atmavibhutayah', qualified 
by the adjective ‘Divyah’, covers all those 
objects or beings in the universe that 
are possessed of lustre, strength, learning, 
glorj, virtue and power. Since all those 
glories are God’s own manifestations and 
because no one other than He knows them 
in their entirety, He alone and no one else 
can describe them in full. This is what 
Arjuna means by the first half of this 


verse. Again, by the latter half of the 
verse Arjuna seeks to convey that he 
would not be contented with a description 
of only those glories which are manifested 
in this mortal world alone, but that he 
should like to hear a full account of all 
His glories by which He stands revealed 
in various forms in all the worlds includ¬ 
ing the celestial regions. 


? * l % ii || 

0 Master of Yoga; T- s»m u 

* You.fom* may T- 

particular forms; rrct by me; r^r: Yon l *5 ^3 ^ in w 

m You are to be meditated upon. 
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0 Master of Yoga, through what process of continuous meditation 


particular forms, 0 Lord, are You to 

(17) 


shall I know You ? And in what 
be meditated upon by me ? 

Arjuca puts two questions to the Lord 
in the present verse. Firstly, he seeks to 
know some device whereby he may be 
able to practise constant remembrance of 
the Lord with faith and love, and may 
know Him fully well along with His 
virtues, glory and reality. And, secondly, 
he is anxious to be told which particular 
objects, forming part of this universe 


of sentient and insentient beings 
should be taken to be His manifestations 
and meditated upon as such. In other 
words, Arjuna wants to know how and 
in what particular forms he should 
constantly think of Him so as to be able 
to comprehend His virtues, glory, truth 
and secrets easily. 

XT 5HTFI I 


’TFT 


frrfcr ii U n 

0 Krsna; su?Fr: Your; power of Yoga; ^ and; T^fjcR. 
glory; 'once more; in detail; tell me; % because; snjcR. Your 

nectar-like words; (in ) hearing; t to me; satiety; «T is not. 


Kr§na, tell me once more in detail Your power of Yoga and Your 
glory; for I know no satiety in hearing Your nectar-like words. (18 ) 


He of whom all men seek their desired 
objects is called Janardana ( 3 ^), 

By addressing £ri Krsna as ‘Janardana,’ 
Arjuna indicates that all men approach 
Him for the attainment of their desired 
objects, and also that He is fully capable of 
granting all their prayers. Arjuna thereby 
hopes that his prayer too will be granted 
by the Lord. 

‘Yoga’ is that divine potency of God 
by which He manifests Himself in the 
form of this universe and thereby reproduces 
Himself in various forms; and His mani¬ 
festation in those forms is called His 
‘Vibhuti’ or glory. Both these words have 
already occurred in verse 7 above, and their 
meaning has been fully explained in our 
commentary on the same. Kealization of 
God through unfaltering devotion has been 
mentioned in that verse as the reward 


of knowing His Yoga and Vibhuti in 
reality. Therefore, with a view to knowing 
full well the secret of His Yoga and 
Vibhuti, Arjuna requests the Lord to 
describe them in detail again and again. 

The words of &ri Krsna appear very 
sweet to Arjuna; he finds such a stream 
of joy flowing from them that his mind 
never gets wearied of drinking of it. The 
more he drinks of that nectar, the more 
his thirst for the same grows. He 
feels as if he should go on drinking that 
nectar for ever. Therefore, he prays 
that Sri Krsna should*go on pouring that 
divine nectar into his ever thirsty ears. 
He should not feel deterred by the thought 
that such and such a thing has already been 
said or that the subject has been amply 
thrashed out so that there is no need to 
dilate on it any more, 
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In response to this prayer of Arjuna for a detailed and full, description of 
IHs power of Yoga and glory, the Lord first points out the limitless range of 
His magnitude and then undertakes to describe only His outstanding glories, 

?r ftsqr i 

sriw^t ft 11 t*. 11 


0 chief of Kurus, Arjuna; sr now: %*rr: srcjrfojjR: My divine 

glories; at to you: arerrsra: in broad detail; shall relate; ff because; 

ftfosRR to My magnitude: 8Rt: limit; stria there is not. 

3ri Bhagavan said: Aijuna, now I shall tell you My conspicuous 

divine glories: for there is no limit to My magnitude. ( 19 ) 

By addressing Arjuna as 'Kurusrestha', in this verse that they are limitless, bo 
the Lord seeks to convey that, being the that it was wholly impossible to describe 
best among Kurus, be was qualified to them all in full. Hence He undertakes 
hear the description of His glories. to describe only the most conspicuous 

The whole universe being a manifesta- amon § them, 
tion of God, all objects comprised therein 

are, in a general way. manifestations of In the preceding verse Arjuna requested 
His glory; but they are not His divine the Lord to describe in detail (in full) 
glories. The words ‘divine glories' should His power of Yoga as well as His glory, 
be taken to denote only such objects or With reference to this prayer the Lord 

beings which manifest the majesty, says that it was not possible to give a 

strength, learning, glory, lustre and power full description of even His out- 

of God in a special degree. With standing glories, much less of all His 

reference to such glories the Lord says glories .* 


* The universe consists of an infinite number of objects and an infinite variety of creatures For~ 
. r pr0f * r re e u,ation control these diverse orders of objects, ideas and beings have been classified 
into various broad diviMons or groups under God’s immutable laws; and each broad division or group 
has been placed under the control of a supervisor or chief, so that the processes of their creation, 
maintenance M d destruction may be carried on strictly according to law. The Rudras, Vasus, Adilyas, 
a lyas, n>*e eva>, Maruts, Purdevas, Manus and Saptarsis etc. are the various orders of these function. 

anes or chiefs. They are believed to have both an embodied and unembodied form. All of them represent 
*Q many glories of God. 

The Visnu-Purdna ►a>>>:— 

** * ^ i <*«r ftqpra,; I, 

f , A i A l T g0ds ’ *“ MsnU8 ’ . the SeveD SeerSl as weU a! to sons of Manus, mi hdj'fa chief 
of gods, all these are special manifestations or glories of Bhagavan Vi^u” 

<» *, £ ‘r 

• t « ji | 8 nation, in this selection, the choice particularly falls on thns* wh A 

rZ m' Z* 77 ' 7 **'«»>»*«»■ *«u 

that the Lord speaks of them all as Hie glories or manifestations. F “*®°“ 
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As •promised in the preceding verse the Lord now first of all describes 
His divine glories in verses 20 to 39:— 

HWT * H<? * || Ro || 


0 Arjuna (///., a conqueror of sleep); sifij. I; a&jjrrerafNa: 
seated in the heart of all beings; emm the (universal) self; =3 even so; 

of ( all) beings; sirrlr: the beginning; ^ and; tr«R the middle; =a and; 
srt: the end; arpj; I alone ( am ). 


Arjuna, I am the universal Self seated in the heart of all beings; 
so I alone am the beginning and middle and also the end of all beings. (20) 


‘Gudaka’ means sleep. And a conqueror 
of sleep is called ‘Gudakesa’. Address¬ 
ing Arjuna by this word, the Lord is 
complimenting him on his attentiveness. 
The word ‘Atma’, qualified by the compound 
adjective ‘Sarvabhutasayasthitah’, signifies 
the conscious spirit or soul residing 
in the heart of all living beings and 
referred to elsewhere as the ‘Para Prakrti’ 

(higher nature) and the ‘Ksetrajha’ 
(Knower of the field )—vide VII. 5., XIII, 
1. Being a fragment of God ( XV. 7 ), it 
is in essence the same as God Himself 


(XIII, 2). It is therefore that the Lord 
declares the soul as identical with Him. 

The word ‘Bhutanam’ stands for all 
embodied beings both sentient and insen¬ 
tient. The creation, maintenance and 
destruction of beings proceed from God. 
All beings emanate from Him, exist in 
Him, and even at the time of final 
dissolution get merged in Him. In other 
words, He is the root cause and.substratum' 
of all. This is what is meant by the 
Lord when He calls Himself the beginning, 
the middle and also the end of all beings. 


In Chapter LXX of the Vdyu-Punhia we read the following account:—“The creation of beings 
by Kasyapa having been over, the said Prajapati selected from the various orders of creation those who 
excelled their group in merit and glory and for the governance of those groups made them lords over 
the rest. Thus the moon was made the king of the stars and planets; Brhaspati was appointed as the 
chief of Angirasas (the sons of Angira ); Sukracharya was appointed as the head of the Bhargavas ( the 
scions of Bhrgu ); Vif^u was made the chief of the Adityas ( sons of Aditi); Pavaka ( the god of fire ), 
of the Vasus; Dak$a, of ihe Prajapatis (lords of creation); Prahlada, of the Daityas; Indra, of the 
Maruts; Narayara, of the Sadhyas; Sankara, of the Rudra; Varuga was made the ruler of the waters; 
Kubera, of the Yakgas ( a class of demigods); S&lapaiji ( Bhairava),of the Bhfitas and Pisachas; the ocean, 
of the rivers; Chitraratha, of the Gandharvas ( the celestial bards); Utchaihiravas, of the horses; the lion! 
of the beasts; the bull, of the quadrupeds; Garuda, of the birds; Se§a, of the snakes and other, reptiles; 
Vasuki, of the Nagas; Tak§aka, of other varieties of snakes and Nagas; the Himalaya range, of the 
mountains; Yiprachitti, of the Danavas; Vaivaswata, of the manes; Parjanya (the god of rains), of the 
seas, rivers and clouds; Kama (the god of Love ), of the Apsaras ( celestial nymphs ); Samvatsara (the 
year), of the various divisions of time such as the seasons and months etc.; Sudkama, of the East; 
Ketuman, of the West and Vaivaswata Manu was made the king of all human beings. The administration 
and maintenance of the entire creation is being carried on by these functionaries.” The description of 
the glories of God contained in the present chapter agrees in many respects with the above description. 
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ii#iraWrfST **wrras srcft II '<K n 

y&l I (am ): among the (twelve) sons of Aditi; f^: 

Vi§nu; safari* (and) among the luminaries; ^ the ra(3iant 

sun’, Is of the Maruts ( wind-gods, forty-nine in number ); wlftn 

the fflows wm. (and) among stars; mfr (their lord) the moon; 

O 

3f% am. 


I am Yifnu among the twelve sons of Aditi, and the radiant sun 
among the luminaries; I am the glow of the Maruts* (the forty-nine wind- 
gods ), and the moon among the stars. ( 21 ) 


The twelve sods of Aditi, viz., Dhata, 
Mitra, Aryama, Indra, Varuna, Amsa, 
Bhaga, Viwasvan, Pusa, Savita, Twasta 
and Visnu, are known as the twelve 
Adityas. Yisnu|- is their lord and the 
best of them all. It is therefore that the 
Lord calls Visnu His own self. 

Among luminous objects such as the 
sun, moon, stars, lightning and fire etc., 
the sun is the most resplendent of all; 


hence among all luminaries the Lord has 
singled out the sun as His own self. 

The forty-nine Maruts or wind-gods 
were born of the spiritual glow of goddess 
Diti’s religious observance in the shape 
of meditation on God. It was because of 
that spiritual glow that they could not 
be slaughtered in their mother’s womb.J 
Hence the Lord speaks of that glow of 
theirs as His own self. 


*Tlie names of the forty-nine wind-gods are: Sattvajyoti, Aditya, Satyajyoti, Tirjagjyoli, Sajyoti, 
JKotiignian, Harita. Rtajiu Satyajit, Susena, Sena jit, Satyamitra, Abhimitra, Harimitra, Krta, Satya, Dhruva, 
Dharta, Vidharta, Vidharaya, Dhwanta. Dhuni, Ugra, Billina, Abhiyu, Sakfjipa, Jdrk, Anyadrk, Yadrk, 
Pratikrt, Rk, SamitL Samrarnbha, Idrkfja, Purina, Anyadrkaa, Chetasa, Samita, Samid^k^a, Pratidrkqa, Maruti, 
Sarata, Deva, Di&a, Yaju?, Anudrk, Santa, Manusa and Vis (wide Vayu-Pura#a LXVII. 123-130 ). The 
Garthlii Pur ana and other Purapas gi\e slightly different names. But the name 'Mari chi’ is not to be 
found anywhere. It is for this reason that the word ‘Marlchi’ has not been interpreted as the name of 
a wind-god, hut as the glory or rays of all the Maruts- 

The sons born of Dakija’s daughter, Marutvati, are also called Maruts ( vide llarivam'ui ). The 
Purana? describe their birth in different ways and under different names in the different Manvantaras, 

+ to Wtefni wt ^ i 'flat fotsra; ^ #cn n 

wwti snrsit i junfe: n 

( Maha., AM., LXV. 15-16 ) 

1 Having lost many of her sons in the war with gods Diti propitiated her husband, Kag yapa, by 
her loving services. KaSyapa, who was the foremost of all ascetics, pleased her in his turn by granting 
her a boon. Diti asked of him a most glorious son capable of killing Indra. The great sage Kadyapa 
granted her the desired boon, and while conferring that terrible boon told her that if she could bear the 
foetus in her womb for a hundred years observing strict purity and self-restraint, and keeping her mind 
constantly fixed on God, she would surely get a son capable of killing Indra.” Knowing the foetus in Diti’s 
womb as his deadly enemy, Indra, the chief of celestials, too made his appearance there to serve Diti with 
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Being the lord of the twenty-seven the chief of all other stars, the moon is 
asterisms or lunar mansions, such as one of the chief glories of God. Hence the 
ABwinl, Bharanl, Krttika and so on, and Lord speaks of the moon as His own self. 

p refer i 

sRssrrfe? ii ^ 11 

among the Vedas; Sircrt^: I am Samaveda; among 

the gods; TOR: I am Indra; of the organs of perception etc.; 

mi I am the mind; ^ and; in living beings; %<rcr srfijT I am 

the consciousness (life-energy ). 


Among the Vedas, I am the Samaveda; among the gods, I am Indra. 
Among the organs of perception etc., I am the mind; and I am the 
consciousness ( life-energy ) in living beings. ( 22 ) 


Among the four Vedas,—5k, Yajus, 
Sama and Atharva,—the Samaveda is full 
of sweetest psalms and the most charming 
praises of God; hence it occupies the 
foremost place among the Vedas. It is 
therefore that the Lord speaks of the 
Samaveda as His own self. 

Being the king and ruler of ail gods, 
such as the sun-god, moon-god, the god 
of fire and the god of air etc., Indra is 
the foremost of them all. Hence the Lord 
calls him His own self. 

Of the eleven Indriyas or organs of 
perception etc., viz., the organs of sight, 
hearing, touch, taste, smell and speech, 
hands and feet, the organs of generation 


and evacuation and the mind, the last- 
named, viz., the mind, is not only the 
controller and director of the rest, but 
the subtlest and best of them all; hence 
it occupies the foremost place among them. 
It is therefore that the Lord declares it 
to he His own self. 

The word ‘Chetana’ in this verse 
signifies the principle of consciousness 
existing in beings, which is a faculty of 
the mind, whereby they experience pleasure 
and pain and cognize other objects, and 
which has been enumerated in XIII. 6 
as an evolute of the ‘Ksetra’. It is the 
main faculty responsible for the various 
experiences of living beings, hence the 
Lord speaks of it as His own self. 


great humility. He kept himself by her side all the twenty-four hours waiting for an opportunity to do 
something whenever he found some lapse in her purity. At last, only a few days before the expiry of 
a hundred years, it so happened that Diti went to bed, one day, without washing her feet and was 
soon overtaken by sleep. Availing himself of that opportunity, Indra entered her womb with his 
weapon, a thunderbolt, in hand, and split the great foetus into seven parts. Smitten by the thunderbolt, 
the foetus raised a loud cry. Indra tried to bush it up by repeatedly whispering into its ears s Ma 
rodihi’ ( don’t cry). Finding that, though split into seven parts, the foetus was still alive, Indra got 
much exasperated and again split each of those seven parts into seven. Even though multiplied forty, 
nine times, the foetus still remained alive. Indra was now convinced that it would not die. These 
forty-nine parts became known as the mighty Maruts or wind-gods. They got the collective name of 
‘Maruts’ from Indra’s words addressed to them: 4 Ma rodih’ (don’t cry). ( see Visnu-Purana 
Part I, Ch. 21. ) 
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^Torr fsRrsrI i 

^rf qj^^sirf^T II ^ ii 


^pm* of the eleven Rudras (gods of destruction ^ lord 

Siva; sifa I am; * and; of the Yak?as and Raksasas; fcfol: (I am ) 

the lord of riches, Kubera; I; of the (eight) Yasus; W the 

god of fire; I am; * and; torto. among the mountains; fre (I am ) 

the mountain Meru. 

Among the eleven Rudras (gods of destruction), I am Siva; and 
among the Yak§as and Raksasas, I am the lord of riches ( Kubera). 
Among the eight Yasus, I am the god of fire; and among the mountains, 

I am the Meru. ( ^ ^ 


The eleven EndraB are: Hara, Bahurupa, 
Tryambaka, Aparajita, Vrsakapi, 3ambhu, 
KapardI, Raivata, Mrgavyadha, Sarva 
and Kapil!.* Of these, Sambhu or Sankara 
is the lord of the rest, and the bestower 
of blessedness and blessedness itself. 
Therefore, the Lord declares him to be 
His very self. 

Kuberaf is the chief of the Yaksas 
and Raksasas, and the best among them; 
he is best known as a regional god or 
Lokapala and the lord of riches. There¬ 
fore, the Lord said that He was Kubera. 


The eight Yasus are: Dhara, Bhruva, 
Soma, Ahah, Anila, Anala, Fratyusa and 
Prabhasa.{ Anala or the fe od of fire is 
the chief among them and carries oblations 
to the gods. He is also regarded as the 
mouth of God. It is therefore that the 
Lord calls the god of fire His very self. 

The Meru mountain is believed to be 
the centre of Ate stars and the main 
divisions of the world and the repository of 
gold and jewels. Its peaks are the highest 
in the world. Being thus the chief of 
mountains, the Meru has been declared 
to be the very self of the Lord 


# fisi apwirofe i fraflta waff ii 

to srosst =si i ii 

( Harivardia I. iii. 51-52 ) 

j Kubera ii a grandson of, the sage Pulastya and a son of Visrava. He was bom of Devavrnini, 
a daughter of .-age Bharadwaja. Pleased with his long and arduous penance, Brahma asked him to 
6eek a boon from him. He sought from him the custodianship of the riches of the universe. 
Brahma thereupon said, “I am also anxious to appoint someone as the fourth guardian of the universe; 
therefore, I call upon jou to accept this high office as Indra, Yana and Varoga have done.” It was 
Brahma again who made a gift to him of the celebrated aerial car known as Pugpaka. Since then 
Kubera has held the office of the god of riches. Ravaya, Kumbhakarya and others were bom of his 
step-mother, Kaikasi ( Valmiki’s Ramayana, Uiiarakanda, ID ). The celebrated Nalakubara and Mapigriva, 
who had been turned into a pair of Arjuna trees by the curse of Narada and were redeemed by 
Bhagavan i»i Krfya, were the sons of no other than Kubera. ( Vide &r1mad Bhdgavata X. 10 ). 

^ gw to I JRjpr II 

. ( Maha., Adi., LXVL 18) 


4 

4 




pataru 


The Lord as Destroyer 


“Among the eleven Rudras ( gods of destruction) I am Siva.” 

( X. 23. ) 
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gdsrcrr ^ 3^ si qro t^qrftq; 1 

? tfr : 11 11 

S^rcir* among the priests; 3 ^ (their) chief; fggr feq , Brhaspati; 
iTR Me; know; <TT«f 0 son of Prtha, Arjuna; I; among 

warrior-chiefs; am Skanda (the generalissimo of the gods ); ^ and; 

among the waters; ?TRI?: ocean; srfet am. 


Among the priests, Arjuna, know Me to be their chief, Brhaspati. 
Among warrior-chiefs, I am Skanda (the generalissimo of the gods); and 
among the waters, I am the ocean. ( 24 ) 


. Brhaspati* is the preceptor of Indra, 
the chief of the celestials, the family 
priest of the gods, the greatest repository 
of learning and wisdom, the foremost of 
all the priests of the world and the head 
of the Angirasas ( sons of Angira ), 
Therefore, Bhagavan Sri Krsna calls him 
His own self. 

Skanda is also known by the name of : 
Kartikeya. He has six heads and twelve 


arms. A son of Lord Sivaf, he is the 
generalissimo of the gods. He is the 
foremost of all generals in the world. It 
is therefore that the Lord declares him to 
he His very self. 

Among all seats of.,water in the world, 
th'e'oceanj is the largest and is believed 
to be their lord. Hence the ocean is 
their chief .repnesentative; and it is 
therefore that' the Lord declares it to be 
His own Self* 


JTfTFni K 


I; among the great seers; * 53 : the sage Bhrgu; nttni. 

(and) among words; ^$3 3T§r?3 the one syllable OM; am; 35 TRT 13 

among offerings; 5t>PT3: the offering of Japa; (and) among the 

immovables; the Himalaya mountain; strer I am. 


* Brhaspati is the most illustrious son of Maharsi Angira. He was the chief of the seven 
seers that held office in the second or Swarochisa Manvantara of the present Kalpa ( Harivamia VH. 
12; Mats ya-Pur ana IX. 8 ). He is a great scholar. It was he who taught the Vedas with their limbs 
and other auxiliary branches of learning, the six systems of philosophy, the Sm^ti texts and Agamas 
etc. to the Lord when he assumed the form of a Dwarf. ( Brhaddharma-Purdna, Madhya ., XVI. 69 
-73). It was his son, Kacha, who learnt the science of reviving the dead from 3ukracharya. 
Brhaspati is the family priest of Indra, the chief of celestials. The sublime teachings that he imparted 
to Indra from time to time form a most useful study for the humanity. Accounts of these teachings 
are to be found in >the Santi and Aau&sana Parvas of the Mahabhdrata, 

\ In some hooks he is held to be horn of Data’s daughter Swaha through Agni, the god of 
fire ( Mahabhdrata , Vanafrarva, 223 ). The Mahabhdrata and the Purapas contain wonderful stories 
about him. 

+ The word ‘ocean’ in this verse means all the oceans taken together. 
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Among the great seers, I am Bhrgu; among words, I am the sacred 
syllable OM. Among offerings, I am the offering of Japa (muttering of 
sacred formulas); and among the immovables, the Himalaya. ( ) 

Maharsis there are many; their dis¬ 
tinctive marks and the names of the ten 
most prominent of them are given below: — 

“The mind-horn sons of Brahma are 
all independent in the matter of birth 
and endowed with supernatural powers. 

That which is not bounded by limits, 
in other words, that which is infinite 
in extent, and which, though all- 
pervasive, is yet visible to us, is 
called ‘Mahat*. And those wise men 
who having transcended the limits of 
the human intellect depend entirely on 
Him who is infinite in virtues (‘Mahantam 
IJsanti), are called Maharsis. Bhrgu, 

Marichi, Atri, Angira, Pulaha, Kratu, 

Manu, Daksa, Vasistha and Pulastya— 
these are the ten principal Maharsis. 

They all sprang of their own will from 
the mind of Brahma and are. possessed 
of supernatural powers. Because God 
Himself appeared through -Brahma in the 
form of these seers, they are called 

* Wi: I ## jp || 

’TOIS'jfo % WRI Jjq: I jflrPT. II 

3%T: 3«5f: fig: I *ig# ^ ^ II 

*ll*WI ffff w4k«nj: I SRcTff II 

f Among the mind-born sons of Brahina, Bhrgu is a prominent figure. He has successively 
held the position of one of the seven seers in the Swayambhuva, Chakra and other Manvantaras. In his 
line have appeared a number of seers, revealers of Mantras or sacred hymns, and founders of independent 
Gotras or families. He holds a position of great eminence among the seers. He married Khyati, a 
daughter of Dab.a, who gave birth to two sons, Dkata and Vidhata by name, and a daughter named 
Sri. This latter became the Consort of Bhagavan Narajatia. The celebrated sage Chyavana too was 
begotten by him. His sons Jyotisman, Sukrti, Havisman, Tapodhrti, Nirutsuka and Atibahu have 
figured as the chief among the seven seers in different Manvantaras. He is one of the greatest seers 
and revealers of Mantras. It was he who tested the Sattvic character of Sri Vi^iiu’s forbearance by 
kicking His chest. In commemoration of that incident Bhagavan Vi^m still bears on His chest the 
mark of the kick in the shape of a footprint. Having been entrusted with the work of creation, 
Bh?gu, Pulastya, Pulaha, Kratu, Angira, Marichi, Dakf.a, Atri and Vasi^ha are also known as the' 
“Nme Brahmas”. Almost all the Purai;as are replete with references to this sage {vide Harivamia, 
the Matsya, Siva, Brahma^a, Devi-Bhagavata, Markandeya, Padma, Vayu and the Bhagavata Pura*as 
and the Mahabharata ). 

I ftffcrapprat I 3% wpssgur: HI# hrh: II 


Maharsis.”* ( Vayu-Purana LIX. 82-3, 89-90,) 

Bhrguf is the chief of all great 
seers. He is a great devotee of God, 
highly enlightened and full of spiritual 
glow; hence the Lord declares him to 
be His own self. 

The substantive ‘Gir* (the uninflected 
form of Giram’) denotes a word expressive 
of meaning, and the word OM, also 
known as the ‘Pranava’ is termed as .the 
‘one syllable’ (VIII. 13). Of all signi¬ 
ficant words ‘Pranava’ stands the foremost; 
for it is an appellation of God (XVII. 
23). The repetition of this word brings 
God-Realization and there is identity 
between word and its meaning. Hence 
the Lord speaks of the ‘Pranava’ as His 
own self. 

Japa or repetition of the Divine 
Name involves no violence in any form, 
and the practice of Japa leads to the 
direct perception of God. The Code of 
Manu also speaks very highly of Japa.| 
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Hence ‘Japayajna’ excels all other forms of 
sacrifice; and it is in order to bring out the 
superiority of ‘Japayajna’ to every other 
offering that the Lord calls it His very self, 

That which has a fixed position or 
is immovable is called ‘Sthavara’. 
Mountains, because they are immovable, 
fall under the category of ‘Sthavaras’. 


The Himalaya is the foremost of them 
all. It is a most sacred place for the 
practice of austerities and is helpful in 
the attainment of liberation. The divine 
sages Nara and Narayana performed their 
austerities on the Himalayan peaks. On 
top of this, the Himalaya is the king of 
mountains. Hence the Lord speaks of it 
as His very self. 


ireraW fesrw s&firal 3ft: 11 ti 

of all trees 5 (I am ) the ASwattha (the holy fig 

tree); ^pffotR among the celestial sages 5 the sage Narada 5 TF^sfioiR 

among the Gandharvas (the celestial musicians); Chitraratha (the 

king of Gandharvas); ’U and; ftj^rgR among the Siddhas (perfect souls) 5 
gfa: ( am ) the sage Kapila. 


Among all trees, I am the ASwattha (the holy fig tree); among 

the celestial sages, Narada; among the Gandharvas ( celestial musicians), 

Chitraratha; and among the Siddhas, 1 am the sage Kapila. ( 26 ) 

The holy fig tree* (ficus religiosa ) is His very self, 
held to be the ruler of the kingdom 

of plants and the most sacred of all For the marks of a Devarsi or 
trees; hence the Lord declares it to be celestial sage the reader is referred to 


“Japayajna is tea times more valuable than a ritual; the same, when practised in a low 
whisper, is a hundred times more valuable; while mental Japa is a thousand times more valuable 
than the same.” 

*The Puragas speak in very high terras of the Aiwattha tree. The Skanda-Pur aria says: — 

ferat ftg? gjgt ^ vg ^ 1 
to mm «R5 totr[ sft* 11 

5? ■ II 

g v*r ^ Ricgfa i 

g<nreq: 11 

( Skanda -Parana , Nagara-Khayda 247. 41, 42, 44 ) 

“In the root of the holy fig tree resides Visgu; in the trunk, Kesava; in the branches, 
Narayaga; in the leaves, Lord Hari; and in the fruits abides Achyuta in conjunction with all the 
gods. There is not the least doubt about this. This tree is Vi§gu Himself appearing ia a concrete 
form; exalted souls worship the sacred root of this tree. Dependence on this tree wipes out thousands 
of men’s, sins, grants their prayers and bestows merit.” 

Besides this, works on Indian medicine also speak highly of this tree; its leaves, fruit and 
bark—all possess medicinal properties. They are made use of in treating ailments such as impurity of 
blood, excess of phlegm, wind and bile, a burning sensation all over the body, vomitting, dropsy, want 
of appetite, poisoning, cough, remittent fever, hiccough, a bruise in the heart, disease of" the nose, dry 
spreading itches, worms, leprosy, a sore on the skin, a burn etc. 
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the commentary on verses 12 and 13 
above f where they have been already 
discussed. Naraaa is the chief of all such 
Devarsis. Besides this, he is a great 
devotee, a highly enlightened soul and 
an expert revealer of Mantras. Hence it 
is that the Lord declares him to be His 
very self. For a detailed account of 
Narada too the reader is referred to the 
footnote below the commentary on verses 
12 and 13. 

The Gandharvas are a particular class 
of celestial beings. They are celestial 
musicians and actors. In the celestial 
regions they are considered to be most hand¬ 
some and attractive in appearance. The 
abode of the Gandharvas or Gandharva- 
loka is situated above the abode of the 
Guhyakas and below that of the 
Vidyddharas, Like the gods and the 
manes, there are two varieties of 
Gandharvas—earthly and celestial. A 
human being ascending to the abode of 
the Gandharvas by dint of his merits 
after death is an ‘earthly 1 Gandharva; 
while he who is a Gandharva from the 
beginning of a Kalpa is called a ‘celestial 
Gandharva*. The celestial Gandharvas are 
again divided into two classes—‘Mauneyas’ 
and ‘Pradheyas’. Two of sage Kasyap'a’s 
wives bore the names of Muni and 
Pradha respectively. Most of the Apsaras 
and Gandharvas took their birth from 
them. Sixteen celestial Gandharvas, viz., 
Bhlmasena, Ugraeena, Suparna, Varuna, 
Gopati, Dhrtarastra, Suryavarcha, Satyavak, 
Arkaparna, Prayuta, Bhima, Chitraratha, 
Salisira, Parjauya, Kali and Narada, 
being the progeny of Muni, are called 
‘Mauneyas’. Another group of fourteen 
Gandharvas, viz., Siddha, Purna, Barhi, 
Purniiyu, Brahmachari, Ratiguna, Suparna, 
Viswavasu,' Suchandra, Bhanu, Atibahu, 


Haha, Huhu and Tumbnru, being born of 
Pradha,, are called ‘Pradheyas’ ( Maha- 
bharata, Adi., LXV ). Among them. Haha. 
Huhu, Vi^wavasu, Tumbnru, Chitraratha 
and others are more prominent than the 
rest; and Chitraratha is considered to be 
the ruler of them all. Chitraratha is 
highly proficient in celestial music, and 
a master of this art. It is therefore, 
that the Lord . calls him His very self. 
Accounts of these GandharvaB are contained 
in the Agni, Markandeya, Vayu and 
Ealika Puranas, the Mahabhdrata, Adi-Parva 
and other scriptures. 

A ‘Siddha’ is one -who has attained 
supernatural powers of all kinds obtain¬ 
ing on the physical and astral planes, 
and is fully endowed with noble virtues 
such as righteousness, wisdom, glory and 
dispassion etc. There are thousands of 
such Siddhas, Kapila being the foremost 
of them all. Lord Kapila is a direct 
manifestation of God. He took his descent 
from the womb of Devahuti, wife of the 
great Yogi Kardama, in order to impart 
divine knowledge to his mother. At the 
time of his birth the Creator, Brahma 
himself, made his appearance in the 
hermitage of Kardama and said to 
Devahuti 

“Held in high esteem by the teachers 
of Sankhya, this lord of the Siddhas will 
enhance your glory and will be known 
throughout the world by the name of 
‘Kapila."* ( Srltnad Bhigavata III. xxiv, 19. ) 

Kapila is eternally endowed by nature 
with virtues like knowledge, glory, 
righteousness and dispassion etc. There 
is none among the Siddhas who can even 
stand comparison with him, much less 
excel him. It is therefore that the Lord 
calls sage Kapila His own self, 
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among horses; begotten ( of the churning of the ocean ) 

along with nectar; (the celestial horse named) Utchaihirava; 

n^ronn among mighty elephants; fymtl. (the celestial elephant called) 
Airavata; 3 and ? among men; *Rifa<WL the king; tm*. Me; know. 

Among horses, know Me to be the celestial horse Utchaihsrava, 
begotten of the churning of the ocean along with nectar; among mighty 
elephants, Airavata (Indra’s elephant); and among men, the king. ( 27 ) 


The celestial horse Utchaihsrava, was 
got during the churning of the ocean along 
with nectar. Hence it is counted as one 
of the fourteen gems of the world and 
is regarded as the king of horses. It is 
therefore that the Lord calls Utchaihsrava 
His own self. 

The leader of a herd of elephants is 
called ‘G-ajendra’. Among such Gajendras 
too the celestial elephant Airavata, owned 
by Indra, is the best of all and is regard¬ 
ed as their chief. Like the horse 
Utchaihsrava, it was also got during the 
churning of the ocean. That is why the 
Lord declares it to be His own self. 

A king devoted to his duty and 
adorned with virtues enumerated in the 


scriptures urges his subjects to righteous 
acts, deterring them from sinful pursuits, 
and protects them ; hence he is regarded 
as superior to other . men. Such kings 
exhibit the divine power more than 
ordinary man. It is therefore that the 
Lord calls him His own self. 

The term ‘Naradhipa’ can also be taken 
to refer to the Manu presiding over a 
particular Manvantara, since he is the lord 
of men of that Manvantara. It is well- 
known that Prajapati appointed Vaiva- 
swata Manu as the lord of men of the 
existing Manvantara. 

^ ^ l 

( Vayu-Purana LXX. IS ) 


srtcsjttIt srr#;: II ^ n 

I; aflprcru, among weapons; the thunderbolt (the weapon 

of Indra); (while) among cows; the celestial cow named 

Kamadhenu (the cow of plenty); I am; uaw followed by procreation; 

the sexual urge; I am; ^ and; among serpents; 3 rjg%: 

Vasuki (the king of serpents); stfer am. 

Among weapons, I am the thunderbolt; among cows, I am the 
celestial cow Kamadhenu (the cow of plenty ). I am the sexual desire 
which leads to procreation (as enjoined by the scriptures); among serpents, 
I am Vasuki. (28) 

Among all the weapons of the universe most powerful, because it embodies the 
the thunderbolt (Indra’s weapon ) is the glory of sage Dadhlohi’s austerities and 
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the lustre of God Himself; and it is said 
to be unfailing in effect ( Brimad Bhdgavata 
YX. xi. 19-20), Hence the Lord speaks of 
it as His very self. 

The celestial cow Kamadhenu (the 
cow of plenty) is the best of all cows. 
She can satisfy all the desires of gods 
and men and was got during the churning 
of the ocean. Hence the Lord declares 
her to be His own self. 

‘Kandarpa 1 is an appellation of the 
god of sexual love. By adding the quali¬ 
fication ‘Prajana* to it, the Lord shows 
that only that sexual urge which leads 
to procreation as enjoined by the scriptures 
is identical with Him. The same idea 
was expressed in verse 11 of Chapter VII 


by adding the qualification - ‘Dharma- 
viruddhah’ (not inconsistent with virtue ) 
to the word ‘Hamah 1 (sexual desire). 
The intention is to show that sexual 
enjoyment indulged in by sensual men 
for the gratification of the senses is beastly 
and hardly consistent with virtue; only 
such enjoyment as is indulged in by men 
of self-control only for the sake of 
procreation, and as enjoined by the 
scriptures, is consistent with virtue and 
therefore good. Hence it finds a place 
among the glories of God. 

Vasuki, being the king of serpents 
and a devotee of God, is regarded as the 
best of serpents. Hence the Lord declares 
him to be His own self. 


mm i 

fasoim&n srrfa mv ii ^ II 

stfjj. 1 ; «TRRn£ among the Nagas ( a special class of serpents); 3RR: 
Ananta ( the serpent-god ); 3 and; 3TTOH. (the lord ) of aquatic creatures 5 
Yaruna (the god of water); srrer am; muirn, among the manes; sitot 
A ryama (the head of the Pitrs); *3 and; RTOdR. among rulers; Yama 
(the god of death ); I; am. 


Among Nagas (a special class of serpents), 
Ananta; and I am Yaruna, the lord of aquatic 
manes, I am Aryama (the head of the 
Yama (the god of death ). 


The serpent-god £esa is the king of 
all Nagas and is endowed with a thousand 
heads. Serving as a cosy bed for the 
Lord and rendering other services to 
Him, he is constantly engaged in gratify¬ 
ing Him. Besides he is a great devotee 


I am the serpent-god 
creatures. Among the 
Pitrs); and among rulers, I am 

(29) 

of the Lord, and often manifesting him¬ 
self along with the Lord he participates 
in His divine sports. His birth also is 
attributed to God.* Hence he is declared 
to be the Lord’s own'self. 


* fcrofwt. 1 ift qrc# to gq-fara: n 

(Malta., Bhtsma., LXVII. 13) 

“This supreme Deity brought forth the celestial Naga, Ananta by name, who embodies in 
himself the whole creation and supports on his head the entire globe including the mountains as well 
as all living beings.” 
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Varuna, being the lord of all aquatic 
creatures and deities presiding over the 
waters, the guardian of a quarter of the 
universe, a celestial being and a devotee 
of God, is held to be an outstanding 
personality. Henoe the Lord speaks of 
him as His own self. 

There are seven principal manes:* 
Kavyavaha, Anala, Soma, Yama, Aryama, 
the Agniswattas andtheBarhisads. Aryama, 
being the head of the Pitrs, is recognized as 


the best of them all; therefore, the Lord 
speaks of him as His own self. 

Among all the rulers on earth, as 
well as in the celestial world, Yama 
( the god of death ) is the greatest. 
The awards of Yama are all equitable 
and righteous, salutary as well as expiatory 
in character. He is an enlightened 
devotee of God and the guardian of a 
quarter of the universe. Hence the Lord 
speaks of him as His own self.f 


thtitas i ll n 


'* ## a*n I ^ffr^Trn: II 

( Siva., Dharma LXHI. 2) 

In some books we read the following names: Sukala, Angiiasa, Suswadha, Somapa, Vairaja, 
the Agniswattas and the Barhisads ( Harivamscz , Purva ., XVIII). The names may have differed in 
the different Manvantaras. 

f In the court of Yama no one is treated with partiality on any score, nor is there any 
scope for recommendation, bribery or flattery. His laws are inexorable. It is therefore that he is 
considered the greatest among rulers. Indra (the lord of paradise ), Agni (the god of fire ), Nirrti ( the 
goddess of death ), Varuna ( the god of water ), Vayu (the god of air), Kubera (the god of riches ), 
I^ana ( Siva) and Brahma these are the ten regional gods (vide Brhaddharma-Purana, Uttara.,9 ).* 
They are the guardians of all the quarters of the universe. 

It is said that to the virtuous Yama presents a naturally genial aspect; whereas to the sinners 
he appears in a dark and ghastly form with bloodshot eyes, terrible jaws, a tongue shooting like 
lightning, and dreadful bristling hair and with the rod of punishment raised in his hand (Skanda 
KdH., Purvardha } VIII. 55, 56 ). 

Yama is possessed of supreme wisdom. It was he who imparted the knowledge of the Self to 
Nachiketa. The story of Nachiketa appears in the Kathopanisad , the Mahabharata ( Anulasana-Parva ) 
and the V dr aha-Parana. Over and above this he is a great devotee of God. The glories of God, 
as well as of the Divine Name, sung by him before his messengers in &rlmad Bhagavata VI. iii, Visnu- 
Purdipa III. vii, and Skanda-Pur ana, Kdsl»Khaqda . Purvdrdha, Ch, VIII, should he carefully stndied by 
all without fail. 

But occasionally there appear on earth men who bring even Yama to his wit’s end. The Skanda - 
Parana records the story of a famous emperor, Kirtiman by name, who was a great devotee of God. 
Through his lofty teachings all his subjects were inspired with piety and devotion. By virtue of 
his religious merits, the souls that were already rotting in the abode of Yama gradually began to be 
redeemed; while those who newly left their mortal coil attained the supreme state. Thus fresh entry 
into the abode of Yama was completely stopped. The result was that in due course not a single 
soul was left in his abode. Thereupon Yama lodged a complaint with Brahma, who in his turn referred 
him to Bhagavan Visnu. The latter told him that there was no help so long as the pious and devoted 
Emperor Kirtiman ruled over the earth. But such a state of affairs could not last for ever. ( Skanda 
Visnu ., Vai n XI. xii. 13) 


9.9. Gr. T.-TT 
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^ I- fcnn* among the Daityas; fl** (the ^famous devotee) 
Prahlada; 7 and: among reckoners; fra: Time; am; ^ even so; 

jpmm* among quadrupeds; itop the king of beasts, lion; * and; 7%°^ 
among birds; stS* I (am); bfai Garuda (son of Yinata ). 

Among the Daityas, I am the great devotee Prahlada; and among 
reckoners, I am Time. So among quadrupeds, I am the lion; and among 
birds, Garuda. ( ^ ) 


The progeny of Diti are known as 
Daityas. Prahlada has been recognized 
as the best of the Daityas inasmuch as 
he is endowed with all good qualities, an 
extremely pious sonl, a faithful, loving 
and disinterested devotee of God, and 
the ruler of the Daityas. Hence the 
Lord speaks of him as His very self. 

The word ‘Kala’ denotes time with 
its various divisions, e. g., a moment, an 
hour, a day, a fortnight, a month, a year 
and so on. It is the basis of all 
astronomical calculations. Hence the Lord 


declares it to be identical with Himself. 

The lion is recognized as the king 
of all beasts. It is the strongest, the 
boldest and the bravest of animals and 
has a most dignified bearing. Hence the 
Lord counts it among His glories. 

Garuda, son of Yinata, is the king 
of birds. Being the largest and most 
powerful of all birds, he is regarded as 
the best of them. Over and above this, 
he is a great devotee of God and the 
Lord’s own carrier. Hence the Lord 
declares him to be His own self. 


w prefer rro*. i 

%m\ sTssrrfa srferarafa 11 \\ n 


atm. I i 777UJ. among the purifiers; 777: the wind; 5I7Pj5tni (and) 
among wielders of weapons; HW. Sri Rama; str% am; H7nmn among fishes; 
the shark; stfet am; 7 and; among rivers; TTjgTt the Ganges; 37*7 am. 


Among purifiers, I am the wind; among warriors, I am Sri Rama. 
Among fishes, I am the shark; and among streams, I am the Ganges. (31) 


Some commentators have interpreted 
the word ‘Pavatam’ to mean those possessed 
of swift motion, though such an interpreta¬ 
tion is not supported by grammar. The 
wind has been regarded as the best even 
among those possessing speed, as well as 
among purifiers. Hence the superiority 
of the wind is established from both the 
points of view. 

The word ‘Rama’ in this verse refers 
to Bhagavan £rl Ramachandra, son of 
wing DaSaratha. By declaring His identity 


with &rl Rama, the Lord shows that it 
is He who assumes different forms for 
carrying on different kinds of sports in 
different ages. There is no difference 
between £ri Rama and $ri Krsna; for it 
is He who appears in the form of &ri Rama. 

Among fishes, the shark is the largest 
and most powerful. It is on account of 
this distinction that the Lord declares 
it to be His own self. 

The river Ganges or BhagirathI, is 
the best of all rivers. Having its origin 
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in the water which washed the feet Finding His way into the water-pot of 
of the Lord ( it is held to be most sacred Brahma in that liquid form, He became 
in character.* The Puranas and Itihasas known as the Ganges. Thus being no 
sing its glory in the highest terms. other than Brahma transformed into a 

Besides this, the story goes that on li 1 uid - the G& ^ eB Possesses infinite glory, 
one occasion Bhagavan Visnu Himself Sence the Lord declares it to be His 
melted and began to flow like water, °' wn 


* m3: cippw #51 

HI ’Rfift ftp# SfaSR wraf fcifo qSWfr 11 

( Srlmad Bhagavata VIII. xxi. 4 ) 

“0 king, that water poured from the pot of Brahma (the Creator), and hallowed by 
washing the feet of the lord, turned to he the heavenly counterpart of the holy Ganges (Mandakini). 
Descending on earth from the heavens, like the spotless fame of the lord, it continues to sanctify the 
three worlds to this day.” 

«i iwcwpw i h#®*? ii 

i ftw Wt *Hfll*KIWI< II 

( Ibid., IX. ix. 14-15 ) 

“By firmly and devoutly fixing their unsullied mind on the lotus-feet of the Lord sages have 
speedily attained identity with Him, renouncing the world, which is a product of the three Gunas or 
modes of Prakrti, so difficult to renounce. Hence what has been stated above in praise of the holy 
Ganges, which cuts asunder the bonds of earthly existence, and has proceeded from the same lotus 
feet of the Lord, is no cause for any great wonder.” 

f When the great goddess Sati, daughter of Dataa and Mother of the whole universe, dropped 
her body, and her consort, Bhagavan Siva, embarked on a career of rigorous penance, the gods began 
to invoke the goddess, who revealed herself before them. The gods thereupon implored her to seek 
the hand of Lord 3iva once more. The goddess assured them that she would descend in two forms 
in the house of Himidaya, the king of mountains, from the womb of Menaka, daughter of Suraeru. 
Thereupon she first appeared as the Ganges. Offering praises to her, the gods took her to heaven. 
Assuming an embodied form, she thence repaired to the Kailala mountain with Bhagavan Sankara, 
and at the request of Brahma established herself in the water-pot of Brahma in her formless aspect 
( f^RTT )* Brahma carried her in that water-pot to Brahmaloka, his own abode. 

Thereafter, on one occasion, Bhagavan Sankara paid a friendly visit to Vaikuijtha ( the abode of 
Bhagavan Vi$nu), accompanied by goddess Gaijga. There, at the request of Visriu, Lord &va 
entertained Him with songs. Whatever tune he sang materialized before them. As Sankara sang the 
tune technically known by the name of Sri, the spirit of that tune also materialized. Enchanted by 
that melody, Bhagavan Narayapa, who is Rasa (Bliss) personified, turned into a fluid and glided 
along. Thereupon Brahma said to himself, “The melody that has emerged from Brahma ( the eternal 
principle of sound) is Brahma Itself, and Bhagavan Sri Hari, who is Brahma embodied, has also 
melted on this occasion; let the Ganges, who is identical with Brahma, absorb this liquid Brahma.” 

Reflecting thus, he brought his water-pot into contact with that flowing form of Naraya^a. As soon 

as this was done, the whole of that liquid got mixed with the Ganges, and the formless Ganges 

now assumed the form of water. Brahma then returned to his abode. Later on, when Bhagavan 

Vi^u, appearing as the Divine Dwarf, covered the entire heaven-world with one of His feet consisting 
of Sattva, Brahma washed that foot with the water contained in his water-pot. At the touch of that 
water, the divine foot got rooted there, and even after the disappearance of the Lord, the foot stayed 
along with the Ganges in heaven. The same Ganges, which emerged from that foot, was later brought 
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iN iNrsfl^r i 
srsrrmfw fesrrcr *np II V< II 


0 Aijuna; *fukni. of creations; anf^; the beginning; ^ and; »T«m, 
the middle; ^ and; ara: the end; ^ as well; atm. I (am); atm I; 
rNflrcni, of sciences; srararfem the science of the soul or 1 metaphysics; 

( and ) in disputants; wrsf: the reasoning (adopted for determining the truth ). 


Arjuna, I am the beginning and the middle and the end of all 
creations. Of sciences, I am the science of the soul, or metaphysics; in 
disputants, I am the right type of reasoning. ( 32 ) 


In verse 20 above the Lord declared 
Himself as the beginning, the middle and 
also the end of all beings; and in the 
present verse He says that He is the 
beginning, the middle and the end of all 
creations. There is no tautology here; 
for whereas the word ‘Bhutanam’ in 
verse'20 stands for sentient beings alone, 
the word ‘Sarganam’ in the present verse 
stands for the whole creation consisting 
of sentient and insentient beings and 
including all the worlds. 

‘Adhyatmavidya’ or Brahmavidya is that 
branch of knowledge which deals with the 
Self, throws light on the Self and enables 
the soul to realize Brahma easily. All other 
branches of knowledge in the world, 
known as well as unknown, are inferior 
to Brahmavidya; for they strengthen the 
bonds of ignorance rather than break 
them. Through Brahmavidya, however, 
the knot of ignorance is untied for ever 
and the truth relating to God realized. 
Hence it is superior to all other branches 


of knowledge and that is why the Lord 
declares it to be His own self. 

There are three forms of argumenta¬ 
tion known by the names of ‘Jalpa’, 
‘Vitanda’ and‘Vada’. A disputation which 
is held with a view to establishing one’s 
own viewpoint and for the demolition of 
the adversary’s standpoint irrespective of 
which is right and which is wrong, is 
called ‘Jalpa’. That which is resorted to 
only for the demolition of the opponent’s 
standpoint is known as ‘Vitanda’; while 
reasoning with the pure motive of arriv¬ 
ing at the .right conclusion is known by 
the name of ‘Vada’. While ‘Jalpa’ and 
‘Vitanda’ give rise to anger, hatred, 
violence, pride and other evils, ‘Vada’ 
is helpful in ascertaining the truth and 
attaining one’s spiritual goal. So, while 
‘Jalpa’ and ‘Vitanda’ are worth giving 
np, ‘Vada’ is worth adopting wherever 
necessary. It is because of this merit 
possessed by ‘Vada’ that the Lord 
declares it as one of His glories. 


grgr: ^ l 


among sounds represented by the alphabet, <a> / tlip 

_sound represented by the first letter of the alphabet ), I am . , a “|! 

J ”" “ ^ after peat etertio. in the shape of „ , ’ 

of fa. Here teo i, ... Bh.ga,,, iota, * b „ r . ie[ „ £ TT 

beautiful and mstrucUve story dealing with the glory of the C „, T “ WOnderful > 
Parana , Madhya-Iihanda, Chapters 12 to 28. ° afj P ears ^ the Prhaddharma- 
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of the different varieties of compounds in Sanskrit grammar j 
(I am ) the copulative compound; I ( am ) 5 the endless Time 

or the Devourer of Time itself; having one’s face on all sides; 

srrm the sustainer ( of all); w&i qsr I alone ( am ). 


Among the sounds represented by the various letters, I am ‘A* (the 
sound represented by the first letter of the alphabet); of the different 
kinds of compounds in grammar, 1 *am the copulative compound, I am 
verily the endless Time (the devourer of Time, God ); I am the sustainer 


of all, having My face on all sides. 

The sound represented by ‘A’ is the 
fiTSt of all vowels and consonants and 
it runs through the sounds represented 
by all other letters. The &ruti also says: 
“All speech is represented by the sound 
‘A’ For these reasons the sound ‘A’ 
is the best of all other sounds. Herce 
the Lord declares it to be His own self. 

The copulative compound is the best 
of all compounds, inasmuch as all its 
components carry equal emphasis.f 
Hence the Lord enumerates it as one of 
His glories. 

The word ‘Kala’ occurring in verse 
30 denotes Time as understood in terms 
of its various divisions such as a Kalpa, 


( 33 ) 

Yuga, year, half-year, month, day, hour, 
minute, second, and so on. It is an 
evolute of Prakrti and ceases to exist 
in what is known as the Mahapralaya, 
or Final Dissolution. Therefore, it is not 
‘unending’. The ‘Time’ referred to in 
the present verse, however, iB the same 
as the supreme Brahma or God Himself, 
who is constant, eternal and everlasting 
and without beginning or end. Hence 
the word has been qualified by the 
adjective ‘endless’ (Aksayah). Thus 
there is a world of difference between 
the ‘Time 1 referred to in verse 30 and 
the ‘Time’ spoken of in the present verse. 
One is a product of Prakrti, while the 
other is wholly beyond Prakrti.t 


% | I ( Aitareya Brahmana , Purvardha , III. 6. ) 

f In Sanskrit grammar there are four varieties of compounds, viz., ( 1) Avyaylbhava, ( 2 ) 
Tatpuru$a, ( 3) Bahuvrihi, and ( 4 ) Dwandva. The other two compounds, Karmadharaya and Dwigu, 

are covered by the Tatpuruga. In the Avyaylbhava compound, emphasis lies on the first word of the 

compound. For example, in the compound word ‘Adhihari’, meaning ‘in Hari\ the indeclinable ‘Adhi’ 

denotes the seventh case-ending; and this is what is sought to be conveyed by this compound. In the 

Tatpuru$a compound, however, the emphasis lies on the second word. For example, of the two 
components of the compound word ‘Sitapati’, the emphaeis lies on ‘Pati’ (husband); for the whole 
expression signifies 3ri Rama, husband of Slta. In the compound called‘Bahuvrihi’, the compounded whole 
signifies an object other than the meaning of the two components. For example, the compound word 
‘PItambara’ refers to ‘the person wearing a yellow garment. Neither of the two components 
constituting this word, viz., ‘Pita’ (yellow) and ‘Ambara’ ( garment ) carry emphasis individually; both 
of them taken together point to a third object, viz., the Lord who wears a yellow robe. In the 
form of compound known as DWandva ( the copulative compound ), however, all the components carry 
equal emphasis. For example, the compound word ‘Ramalak§mapau’ refers to Rama and Lakgmaija 
both. Hence both the components forming this compound carry equal emphasis, 

J There are three varieties of Kala:— 

( 1) ‘Kala’ in the sense of Time, ' 
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Speaking of Himself as "the sustainer tion is to show that the all-formed and 
of all, having His face on all sides”, all-pervading God, the sustainer and 
the Lord brings out His identity with nourisher of all, is the same as £ri 
the Cosmic Form of God. The inten- Krsna, and no other. 



srSH I am; that snatches all; the Death; ^ and; 

of all that^ shall be; (I am ) the origin; =5 even so; sfritann among 

women; glory; sft: prosperity; speech; memory; fNrr: intelligence; 
^ steadfastness; ^ and; qun forbearance. 


I am the all-destroying Death that snatches all, and the origin of 
all that shall be born. Among women, I am Kirti, Sri, Yak, Smrti, Medha, 
Dhrti and K$ama (the goddesses presiding over glory, prosperity, speech, 
memory, intelhgence, steadfastness and forbearance respectively ). ( 34 ) 


It is God Himself who appears as 
Death to destroy all. That is why He 
speaks of Death as His very self in the 
present verse. He has already stated in 
verse IX. 19 that He is Death and 
Immortality both. 

Even as God appearing as Death 
destroys all living beings, i. e ., disunites 
them from their body, so does He unite 
them with other bodies and thus causes 
their birth. This is what is meant when 
the Lord declares Himself to be the 
origin of all that are to be horn. 

Prasuti, daughter of Swayambhuva 
Mann, was married with Daksa Prajapati 
and gave birth to twenty-four daughters. 


(2) 'Kala' in the form of Prakrti. 1 
or Final Dissolution, during which Prakrti exists 
of Prakrti. 


Kirti, Medha, Dhrti, Smrti and Ksama 
are included in them. Of these, Kirti, 
Medha and Dhrti were given in marriage 
to Dharma; Smrti was married to An gina, 
and Ksama to sage Pulaha. gri is a 
daughter of Bhrgu, born of Daksa’s 
daughter ’Khyati’; her hand was 
espoused by Bhagavan Narayana. And 
‘Yak’ is an offspring of Brahma. All 
these seven are deities presiding over 
the seven virtues indicated by their 
names, viz., glory, prosperity, speech, 
memory, intelligence, steadfastness and 
forbearance, and are recognized as the 
best among women. It is therefore that 
the Lord speaks of them as His glories. 


ie period immediately following the Mahapralaya, 
in a state of equilibrium, is Time in the form 


(S) Tb. «m.l ,,d foj Himsdt. ,h. ^ ^ 

*“ “ ,o Ik. ’^d*' f0 '“ "’f* 1 '"' 

wk. i. dl »d ,H bL JI. i ,1 ? • ‘ God .]««, 

**»»a. *»^ta... is, - '■***• •». “ 
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f^n?r srrerr ^srmsq; i 
«rarcr irnkr^rfs^if \\ v* 11 

5nn likewise; 9'tyiNj, among all the Srutis that can be sung; I 
(am); WHW the class of Srutis known as Brhatsama; (while) 

among the Vedic hymns; mu# (I am) the metre known as Gayatri; 
among the twelve months ( of the Hindu calendar ); wkdhf: (I am ) the 
month known as Marga§irsa (corresponding approximately to November); 

(and) among the six seasons ( successively appearing in India in 
course of a year ); the vernal season ( lit., the season of flowers ); 

stp* ( I am ). 


Likewise among the Srutis that can be sung, I am the variety known 
as Brhatsama; while among the Vedic hymns, I am the hymn known as 
Gayatri. Again, among the twelve months of the Hindu calendar, I am the 
month known as ‘Margasirsa’ (corresponding approximately to November); 
(and) among the six seasons (successively appearing in India in course 
of a year ) I am the vernal season. ( 35 ) 


Amo^g the different varieties ( Rathan- 
tara etc.) of hymns appearing in the 
Samaveda, the variety known as Brhatsama* 
is the most prominent and therefore the 
best. Hence the Lord speaks of it as 
His very self. • 

The Gayatri is the most important of 
all the hymns or metrical compositions 
comprised in the Yedas. The glory of the 
Gayatri is scattered through the entire 


body of sacred literature consisting of 
the Yedas, Smrti-texts, Itihasas and 
Puranas.f It is due to this excellence of 
the Gayatri that the Lord speaks of it 
as His very self. 

In the days of the Mahdbhdrata , the 
year used to begin with the month of 
Margasirsa ( MahdAnu. t Oh. 106 and 109 ). 
Hence it is the first of the twelve 
months. Besides, the scriptures promise 
great rewards to those who observe 


* Brhatsama is a special variety of psalms finding place in the Samaveda and devoted to 
the praises of God under the name of Indra. These psalms are sung towards the end of the 
sacrifice known by the name of Atiratra. 


t The following extracts from the scriptures will throw light on the glory of the Gayatri 

I ( Nardyanopanisad, 34 ) 

“Gayatri is the mother of all the Vedas.” 


’ippqfg i ssTR^tsfq- gaarrar af «rraf% srafcr ^ n 

( Devi-Bhdgavata XI. xvi. 15) 

“Worship of the Gayatri constitutes the essence of all the Vedas. Even gods like Brahma 
meditate on and repeat the Gayatri every morning and evening.” 

wg'iRRT f^n Affair i w fNi'c^rat ii 

( Ibid,, XII. viii. 89 ^ 
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sacred vows and fasts* in this month. 
The offering of the newly harvested crop to 
the sacred fire has been recommended in 
this very month. The Ramayatya of Valmlki 
speaks of this month as the ornament of 
the year. Thus the month of Margaslrsa 
is superior to all months of the year in 
many respects. Hence the Lord declares 
it to he His very self. 


The spring is the best of all seasons 
and has been recognized aB their Queen. 
During this season the whole plant 
kingdom wears a sprightly appearance and 
is clothed in fresh leaves and flowers 
even without water. The weather in 
this season is neither too hot nor too 
cold, and almost all creatures feel cheerful 
and happy. That is why the Lord 
declares it to be His own self. 



sratsfer sqerarctsfa && i ^ h 


among all deceitful practices; ^gambling; and ) 

of the glorious; glory W: the victory ( of the victorious ); 

3 tot am; wragrc : the resolve ( of the resolute ); awdnj. (and) of the good; 
goodness; afift am. 

I am gambling among deceitful practices, and the glory of the glorious. I 
am the victory of the victorious, the resolve of the resolute, the goodness of 
the good. ( 36 ) 


“All the Vedas declare worship of the Gayatri as an obligatory duty ( for those invested with 
the sacred thread ). Neglect of this brings about the downfall of the Brahman in every way.” 

wfig nrgnra. i nraat ^srmft nranrMt n 

im«n: wi nifer feft *i? i dfamsi Mfr to iwft n 

( Sankhasmrti, XII. 24-25 ) 

“A member of the twice-born classes performing the worship of the Gayatri attains the world 
of his seeking and the enjoyments craved for by him. Gayatri is the mother of all the Vedas and 
the destroyer of all sins. There is nothing more purifying than the Gayatri either in heaven or on 
earth. Goddess Gayatri rescues those who are going to fall into the ocean of hell by holding out her 
hand to them,” 

nraanig it #nr m&m, i niHiifegpr sp#r ' 3 #5^ n 

( Samvartasmrti, 218 ) 

“Nothing is more efficacious than the Gayatri in expiating one’s sins. One should repeat the sacred 
Gayatri-Mantra along with Pranava ( the syllable OM ) and the three mystic words ( Vyahrtis ).” 

infer nsfrcw ntf it nr: I'nr^nrcg br ^ ^ k n 

{ Brh., Yogi-Yajnavalkya X. 10 ) 
“There is no holy place equal in sanctity to the Ganges, and no deity superior to Bhagavan 
Virou. And there has neither been, nor will there be, any mystic formula greater than the Gayatri.” 

* 5I urnfqrt T 5 T i strcfer trafei Brfnnfefinfecr: n 

( Urmiad Bhagavata VI. xix. 12 ) 
“In the bright fortnight of the Margaslrsa, for the first time, a woman should undertake with 
the permission of her husband, this sacred vow of ‘Pumsavana’, which fulfils all desires.” 


No. 1] 


CHAPTER X 


177 


God is present in all living beings 
and objeots, good, bad or indifferent, 
existing in this world. It is His presence 
and inspiration that lend activity to the 
whole creation. There is hardly any 
substance which is devoid of the presence 
or power of God. Of all such beings and 
objects exhibiting the Sattvic, Rajasic 
and Tamasic qualities, only that being or 
object which is possessed of some 
extraordinary virtue, exceptional glory 
and special attraction exhibits the presence 
and power of God in a special degree. 
It is from this point of view that the 
Lord has briefly mentioned in this 
connection even abstract ideas and virtues 
like victory, resolution, glory, righteousness 
and knowledge along with sentient beings 
like gods, demons, men, beasts, birds 
and serpents etc. and inanimate objects 
like the thunderbolt, senses, mind and 
ocean. It is for brevity’s sake that the 
Lord has mentioned only the main 
categories or groups. The intention is to 
show that whatever being, object, action 
or concept may be thought of, He alone 
should be contemplated in that form. It 
is from this point of view, and not with 
the object of extolling gambling and 
encouraging people to practise it, that of 
all deceitful practices the Lord declares 
it to be His own self. 


In this connection it should be 
remembered that the Lord speaks of, the 
most ferocious and bloodthirsty lion and 
shark as well as the all-consuming fire 
and all-devouring Death as His very self. 
This does not mean that anybody should 
take into his head to play with a lion or 
a shark, jump into fire or deliberately 
enter the jaws of death. The objection 
that lies in adopting these courses of 
action holds good in the case of gambling 
as well. 

Glory, victory, resolution and good¬ 
ness—all these virtues and achievements 
are helpful in God-Realization; hence the 
Lord declares them as His own self. This 
declaration is further intended to show that 
the glory of the glorious really belongs to 
Him. He who prides himself on it as a 
manifestation of his own power commits 
a blunder. Even so all such virtues and 
achievements as the victory of the 
victorious, the resolution of the resolute 
and the goodness of the good are also 
His. Priding oneself on these also 
constitutes the height of folly.* Besides 
the above idea the statement also indicates 
that those who are blessed with these 
virtues should be regarded as noble 
inasmuch as the divine glory is manifested 
in them in a special degree. 


* There is a story in the Kenofranisad which runs as under. Once upon a time the gods of 
heaven scored a victory over the demons through the grace of God. The fame and glory of the gods 
filled all quarters. Intoxicated hy their triumph, the gods turned their face from God and said to each 
other: “The victory is, indeed, ours. "We have vanquished the demons hy dint of our own valour 
and shrewdness. It is for this reason that the world worships us and sings songs commemorating our 
victory.” In order to do a good turn to the gods by humbling their pride the Supreme Being or 
Brahma sportively manifested such a wonderful form, the very sight of which puzzled the mind of 
the gods. In order to discover the identity of that wonderful Being in the form of a Yak§a or 
demigod, the gods approached their leader, the god of fire, and said to him, “0 god of fire, you are 
the most glorious of all of us. Please go and ascertain who this Yak?a really is.” The god of fire 
gave his assent and assured them of the success of his mission. He then approached the Yak§a, hut 
was so overpowered by his brilliance that he had no courage even to speak. At last the divine Yak§a 
accosted the god of fire and asked him who he was. The god of fire replied, “My name is widely 
known. They call me both hy the name of Agni and Jataveda.” “This is all right;” rejoined the 
Supreme Being, “but 0 god of fire, tell Me what prowess you possess and what you are capable* of.” 
“0 Yakga I” the god of fire retorted, “I can reduce to ashes whatever exists on earth or in the 
intermediate region, animate or inanimate.” 


23 G. T.-II 
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fwftrir i 

jjcfaTJRf W&MSSWf ^ 5 11 11 

r*m. among the members of the Vrsni dan of Ksaniyas ; Sri Kr W a 

( son of Yasudeva ), orow of the sons of Panda (viz. Yudhiflhira and others ), 
3 *m: Arinna ( HI., a conqueror of riches ) j S'tara. among the sages i <ro: the great 
sage Vedavyasa , asfam among the wise; asra aft: the wise Sufcrilcharya (the famous 
preceptor of the demon kings); sift too; I; siftr am. 

I am Kr§na among the Vrsnis, Arjuna among the sons of Pandu, 
among the sages, and the sage Sukracharya among the wise. 

Throwing a dr> blade of grass before the god of fire, the Supreme Being asked him to burn 
it. The god of fire exerted all his strength, and tried every means to burn it, but fatted to do so. 
Hanging down his head in shame and without saying a word more to the Yak?a, he returned to the 
gods^ with a sense of frustration writ large on his face and reported that he had fatted to discover 
the identity of the Yak*a. 

Now it was the turn oi the wini-god to approach the Yaksa; but he too had the same 
experience as the god oi fire and could not utter a single word. On the Yak§a enquiring who he 
was, the wind-god replied, “I am wind personified; my name and virtues are widely known. I 
constantly blow and carry smell from one place to another. As I move in the intermediate region, 
I am also called by the name of Mataris'wa”. The Supreme Being asked him what he was capable 

of. The wind-god replied that he could blow away all that existed on earth or in the intermediate 

region. Throwing the same dry blade of grass before him, the Supreme Being asked him to blow it 
away. Exerting all his strength, the wind-god failed even to move the blade of grass. Feeling much 
ashamed at this, he returned forthwith to the gods and reported that he had failed to make out who 
the Yaks a was. 

Indra, the Lord of paradise, was the next to approach the Yak§a. Finding him full of pride 
and egotism, Brahma in the form of the Yak^a disappeared from the scene. In order to crush Indra f s 
pride, He did not even condescend to speak to him. Though much abashed at this initial rebuff, 
Indra did not lose heart and started meditation on God. Presently he noticed in the sky goddess 

Uma, daughter of Himavan (the deity presiding over the Himalayas ) standing before him in all 

her splendour and adorned with the best of ornaments of all kinds. Indra was delighted to see 
goddess Parvatl and thought that since she constantly lived with Bhagavan fnva, the embodiment of 
Knowledge, she must be aware who the Yaksa was. Therefore, approaching her with great humility, 
he asked her to disclose the identity of the Yak«a who having revealed himself before him had 
forthwith disappeared. Uma replied, “The Yaksa was no other than Brahma. It was Brahma who 
vanquished the demons. You were merely His instruments. Your glory increased because of this 
victory of Brahma. It was His victory that had enhanced your glory and made you objects of 
worship. It is your vanity that makes you feel triumphant and glorified. Give up this false pride 
and know that whatever happens is attributable to Him.” 

This revelation made by Uma opened the eyes of Indra and humbled his pride. Awakened to 
a sense of the power of Brahma, Indra returned to his abode in heaven and imparted the knowledge 
of Brahma to the gods of fire and wind as well. Thus these two gods also came to know Brahma. 
It was this knowledge of Brahma which gave these three gods precedence over all other gods. Of 
these three, again, Indra occupies the highest place, because he was the first to know Brahma. 
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By calling Vasudeva His own self, 
the Lord establishes identity between a 
manifestation of God and God himself. 
The intention is to show that it is the 
integral Brahma or the Supreme Person, 
the unborn, immortal and almighty Over¬ 
lord of all created beings, who mani¬ 
fested Himself as &ri Ersna, son of Vasudeva 
(IV. 6). Therefore, he who regards the 
Lord as an ordinary hnman being commits 
an egregious blunder. 

Even though Yudhisthira was the 
eldest of the Pandavas, a highly virtuous 
soul and a great devotee of God, yet it 
is Arjuna who is recognized as the greatest 
of the Pandavas. The reason for this is 
that when the Lord appeared as the 
sage Narayana, Arjuna was present with 
Him in the form of Nara. Over and above 
this, he was the dearest friend and a 


great lover of the Lord. That is why the 
Lord declares him to be His very self.* 

A ‘Muni 5 is one who meditates on 
God and makes a deep study of the Vedas 
and other scriptures. Bhagavan Vedavyasa 
divided the Vedas after thoroughly exa¬ 
mining them, and is the author of the 
Mahabharata, the various Puranas and 
many other scriptures. He is a part 
manifestation of God, and a repository of 
all noble virtues. Being thus the foremost 
of all sages, Vyasa has been declared by 
the Lord as the same as Himself. 

The word 'Eavih 5 stands for a learned 
and wise man. The great ^ukracharya is 
the lord of the Bhargavas ( sons of Bhrgu ), 
an adept in all branches of learning, and 
in the science of reviving the dead, and the 
foremost of the wise. Hence he has been 
declared to be the very self of the Lord.f 


jtH 4Nrr% gurci smsramin a ii 


I; in rulers; the ruling power; am; in those who 

seek to conquer; righteousness; sn% am; girren?. (the custodian ) of secrets; 


* The Lord Himself says in the Mahabharata :— 

( Maha. } Vatia., XII. 46-47 ) 

“0 unconquerable Arjuna ! you are the divine Nara and I am God Narayapa Himself. At one 

time both of us came down to earth in the form of the sages Nara and Narayana. Therefore, O 

Arjuna, you are none other than Myself, and I am no other than you. 0 best of the Bharatas! no 
one can discriminate between you and Me.” 

f Among the seven sons, Chyavana and others, of the great sage Bhrgu, i>ukra is the principal 
figure. Through the worship of God Sankara, he obtained knowledge of the science of reviving the 
dead and a body free from death and old age and as strong as adamant. It was through the grace 
of God Sankara, again, that he acquired proficiency in the science of Yoga and attained the position 
of a teacher of Yoga. He is the family priest of the demons. His other names are Kavya, Kavi and 
Uiana. He married the mind-horn daughter of the manes, known by the name of Go. Sapda and 

Amarka, the celebrated teachers of Prahlada, were the sons of $ukra. A master of many secret and 

rare Mantras, proficient in many sciences and exceptionally wise, $ukra is a great adept in politics 
His monumental work on political science, known by the name of ‘Srakraniti’ is widely known. It was 
from him that Kacha, the son of Brhaspati, learnt the science of revival of the dead. Many 
wonderful and instructive stories connected with $ukra appear in the Mahabharata, as well as in the 
Bhagavata, Vayu, Brahma, Matsya and Skanda Puranas and other works. 
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of the wise; the wisdom 5 too 

I am the subduing power in rulers; I am righteousness in those who seek to 
Of things to be kept secret, I am the custodian in the shape of reticence; 

(38) 


reticence; sr&T am; * and; ^rani. 
(ami). 

I 

conquer, 
and I am the wisdom of the wise. 

Deterring the unrighteous and unruly 
element from sinful conduct, the fear of 
punishment urges them to right action. 
It is through self-restraint that the mind 
and senses of man are controlled and help 
him in God-Realization. It is through 
fear of punishment that all living beings 
perform their respective functions. Hence 
the authority possessed by gods, kings 
and rulers who rule according to law 
has been declared by the Lord to be the 
same as Himself. 

The word ‘Nlti’, in this verse, stands 
for righteousness. It is righteousness alone 
which brings one true victory. A Govern¬ 
ment which abandons righteousness, and 
follows the path of unrighteousness, is 
doomed. Therefore, righteousness is the 


best means for the attainment of victory. 
Hence the Lord declares righteousness to 
be the same as Himself. 

Seorets can be maintained only through 
reticence. "Without restraint over speech, 
it is exceptionally difficult to preserve a 
secret. Reticence being thus the best 
custodian of secrets, the Lord speaks of 
it as His own self. 

The word ‘Jnanavatam’ stands for 
those truly wise men who have realized 
the supreme Brahma or God. Their 
knowledge alone is the best of all knowledge. 
Hence the Lord declares such knowledge 
to be His own self. In verse 17 of Chapter 
XIII too the Lord likewise declares Him¬ 
self to be the same as Knowledge. 

#3 I 


C ♦ 


3 fsRr ^ 11 v*. II 

^ and; silH 0 Aijuna; ^ which; of ail beings; #3rq, (is) the seed; 

U3. m that too; I ( am ); rRf such; SRTCRq, tfjfflt, any being, moving or inert; 3 
there is not; ^ which; MT rtci without Me; FTTd; may exist. 


Aijuna, I am even that which is the seed of all life, 
moving or inert, which exists without Me. 


For there is no creature, 

(39) 


God alone is the ultimate support 
and substratum of the whole of this 
animate and inanimate creation; it is from 
Him that everything originates. Hence 
He alone is the seed or ultimate cause 
of all. It is for this reason that in VII. 
10 He has been declared as the ‘eternal 
seed” of all beings, and in IX. 18 as the 
•'imperishable seed”. Hence, in the present 
verse. He proclaims His identity with the 
seed of all beings. 

By the latter half of this verse the 


Lord reveals His omnipresence and His 
identity with all. That is to say, all 
creatures, animate or inanimate, are 
pervaded by Him, and there is no creature 
whatsoever which is devoid of His presence. 
Therefore, regarding all beings as identical 
‘with God, and knowing them as pervaded 
by Him, one should think of God alone 
in the form of whatever presents itself 
before his mind. This conoludes the reply 
to Arjuna's question contained in X. 17, 
viz., in what particular forms He should 
be meditated upon by him. 



No. 1 1 


CHAPTER X 


181 


In verse 19 the Lord stated that there was no end to His divine glories, 
and therefore undertook to enumerate only His conspicuous glories. Accordingly, 
from verse 20 to 39, He described those glories. Now He winds up the topic 
revealing once more the infinite variety of His divine glories. 

JTJT factor TOUT I 

■w W m 11 «o h 

WW 0 vanquisher of foes, Arjuna; W My; f^TTW^ fojdtanq. to divine 
manifestations; limit; d sr^d there is not; *RT by Me; fqtjft: of ( My ) glory; 
^ this; fod?: extent; 1 however; in brief; has been described. 

Arjuna, there is no limit to My divine manifestations. This is only 
a brief description by Me of the extent of My glory. (40 ) 

By the first half of this verse the verses, and none can ever expect to find 
Lord indicates that even His divine glories their limi t. 

are unlimited, much more His ordinary By the eecond half of the verse th@ 
glories. Even as the particles of water Lord intends to convey that the eztent 
and earth cannot be counted, so it is of His divine glories described in this 

impossible to count His glories. They are chapter represents only a small fraction 
so numerous that they can neither be oi them and that their lnll deBOriptioil 
known nor described by anyone. His iB very difficQlt . Hence He concludes the 
glories are endless in the countless uni- di8cllssion of those glorieB . 

In verse 18 Arjuna requested the Lord to describe His glories and His 

power of Yoga. Having described them accordingly, He now briefly describes His 
power of Yoga. 

sr wfffitifc r err i 

-4 mr 11 11 

^ *R[ whatever; qd indeed; glorious; brilliant; Wi and; 

powerful; being; that very; ^ you; JW MstoNto; a 

part manifestation of My effulgence; wr*® know. 

Every such being as is glorious, brilliant and powerful, know that 
to be a part manifestation of My glory. ( 41 ) 

The word ‘Sattvam’, qualified by the valour or any other power. And regarding 
adjectives ‘Vibhutimat’, ‘§rlmat' and every living being or object endowed 

•■Orjitam' covers all living beings or with all or even one of these qualities 

in an i m ate objects that are possessed of as a fraction of the divine glory is 

virtues like glory, elegance and comeliness what is meant by knowing it as a part 
etc., and endowed with strength, energy, manifestation of the divine effulgenoe, 
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The electric ourrent gives cs light, 
turns our fans, draws water for us and 
workB our radio machine and performs 
many other functions at various places, 
B iSt however, a settled fact that wher¬ 
ever any such activity takes place, it 


is all due to the electrical power; in 
fact, it is a manifestation of a fraction 
of the electric current. Even so, whatever 
speciality we observe in a particular living 
being or object should be regarded as a 
part manifestation of the divine glory. 


Having thus referred to the manifestation of a fraction of Bis glory or 
Yogic power in all principal objects and beings, the Lord now reveals that He 
holds the entire universe by a mere fraction of His Yogic power. 




amwr or; 0 Aijuna; SJTfft by knowing all this in detail; 

8 W what will you gain; 3^ I; this; entire; wi<t universe; 

by a fraction (of My Yogic power); holding; stand. 


Or, what will you gain by knowing all this in detail, Arjuna ? Suffice 
it to say that I stand holding this entire universe by a fraction of My 
Yogic power. ( 42 ) 


The indeclinable ‘Athava’ introduces an 
alternative suggestion or something different 
from what has been stated above. It is 
intended to convey that the Lord is now 
going to say something different from, and 
more remarkable than, what has already 
been confided to him, viz. a description 
of His outstanding glories as contained in 
verses 20 to 39 and of the various media of 
His manifestation enumerated in verse 41. 

Although at the request of Arjuna 
the Lord described His conspicuous glories 
in the foregoing verses, it is not all that 
he should know. The most important 
thing is that which He is now going to 
reveal, and which Arjuna is now called 


upon to grasp thoroughly. Everything 
else will then be automatically clear to 
him, and nothing more will remain still 
to be known by him. 

The word ‘Jagat\ qualified by the 
adjectives Tdam’ and ‘Krtsnam’, stands 
for the entire universe consisting of the 
different worlds and all animate and 
inanimate beings inhabiting them with 
their mind, senses and body, objects and 
places of enjoyment etc. That the Lord 
holds countless such universes in a frag¬ 
ment of His being through His own Yogic 
power is what is sought to be conveyed 
the latter half of this verse. 


by 

3W 3^%^. \\ \\ 


Thus, in the Upanisad sung by the Lord, the science of Brahma, 
the scripture of Yoga, the dialogue between Sn Krsna 
and Arjuna, ends the tenth chapter entitled 
“ The Yoga of Divine Glories”. 



Chapter XI 


At the request of Arjuna, the Lord reveals to him His Cosmic Body 
in this chapter. A major part of the chapter is solely devoted to a description 
Title of ^e Cosmic Body and praises offered by Arjuna to the Lord 
the manifested in that form; hence it has been given the title of 

Cnapter “^jjg Yoga of the Vision of the Cosmic Body” 

Verses 1 to 4 of this chapter contain tributes of praise to the Lord 
and His teaching, and Arjuna’s prayer for a vision of His Cosmic Body. From 
the fifth to the eighth He calls upon Arjuna to behold in His 
snmnwyof body the whole universe consisting of gods, men, beasts, birds and 

chapter all other animate and inanimate beings with many wonderful sights 

never seen before, and finally offers to vouchsafe the divine eye to 
him. Reporting the revelation by the Lord of His Cosmic Body to Arjuna in 
the ninth, Sanjaya describes from the tenth to the thirteenth the form as seen 
by Arjuna. The fourteenth describes how Arjuna bowed to the Lord with 
reverence, full of wonder and joy at the sight of that form. From the fifteenth 
to the thirty-first, Arjuna offers praises to the Cosmic Body and describes 
what he beheld in that form, and finally requests the Lord to reveal His 
identity to him. From the thirty-second to the thirty-fourth the Lord declares 
Himself as K&la, the destroyer of the worlds, and Bhisma, Drona and all other 
brave warriors as already killed by Him, and finally encourages and enjoins 
Arjuna to fight. Thereafter, verses 35 to 46 describe how Arjuna, wonder- 
struck and terrified at the words of the Lord, offers his praises and obeisance 
to Him and begging His forgiveness prays Him to reveal His four-armed 
divine form. Revealing the glory and rarity of His Cosmic Body in the 
forty-seventh and forty-eighth, the Lord consoles Arjuna in the forty-ninth 
and directs him to behold the four-armed divine form. In the fiftieth, 
Sanjaya describes how the Lord first revealed the four-armed form, and then 
resumed the human semblance. In the fifty-first, Arjuna tells the Lord how 
fie was composed and returned to his normal state at the sight of the Lord’s 
delightful human form. Thereafter, pointing out in the fifty-second and fifty- 
third the rarity of the vision of His Cosmic Body, the Lord declares in the 
fifty-fourth that the same can be easily seen, known and entered into through 
single-minded devotion. The chapter is concluded after revealing in the fifty- 
fifth the true nature and reward of exclusive devotion. ' 
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evil deeds in the shape of joys and (Time) and all regional gods, He is the 
sorrows, He is free from the faults of almighty Ruler of all. This is the immortal 
cruelty and discrimination; and manifested glory of the Lord referred to in the 
in the forms of Prakrti (Matter), Kala latter half of the verse. 

tpwasraistfsr cWtor i 

af wbapc ii % 11 

w&’ai 0 supreme lord; You; Yourself; what; sum 

declare to be; quu; this (is); ^ so; 0 Supreme Person; & Your; 

divine ( i. c., possessed of wisdom, glory, energy, strength, valour and 
effulgence); form; to perceive (with my own eyes); fmrffr I long. 

Lord, You are precisely what You declare Yourself to be. But I 
long to see Your divine form ( possessed of wisdom, glory, energy, strength, 
valour and effulgence), 0 best of persons! ( 3 ) 


By addressing the Lordas‘Parameswara’ 
Arjuna seeks to convey that Sri Krsna 
was the supreme Lord of the entire 
creation, and thus capable of doing every¬ 
thing. He could, therefore, easily reveal 
to Arjuna the divine form which he 
longed to see. Again, by addressing Him 
as ‘Purusottama’ he shows that Sri 
Krsna was the Supreme Person, beyond 
both the perishable and the imperishable. 
Arjuna, accordingly hoped that He would 
condescend to fulfil his desire for a vision 
of the divine form. 

Whatever has been spoken by the 
Lord about Himself in the course of the 
description of His virtues, glory, reality 
and divine powers is wholly true; Arjuna 
had not the least doubt about it. This is 
what he means by the first half of this 
verse. 

The word •Rupam’, qualified by the 
adjective ‘Aiswaram’, stands for that 
divine form of the Lord which exhibits, 
in a pronounced form, all divine virtues 
and powers such as unbounded and undying 
knowledge, energy, strength, valour and 
effulgence etc., and a fraction of which 
holds the entire universe. Arjuna’s 
longing to see that form showed that he 
had never seen it before. Hearing of it 
from the Lord (X. 42) he had developed 


an irresistible yearning to see that form, 
and he now felt and believed that the 
object of his existence would be easily 
accomplished by a vision of that form. 

It may be contended here that Arjuna’s 
longing to see that form betrays lack of 
faith on his part in the woids of &rl 
Krsna; for if he had implicit faith in 
His words and entertained not the least 
doubt about it, why should he need an 
ocular proof P We shall, however, presently 
see that the objection is wholiy untenable. 
Suppose a man who always spoke the 
truth and possessed a philosopher’s stone 
or any other wonderful object confided 
the floret to a friend, and the latter was 
fully convinced of the presence of that 
wonderful object with the former. If, 
however, this report excites his curiosity 
and stimulates in him the desire to see 
it with his own eyes simply because he 
had not seen it before, the desire itself 
or his giving vent to the same does not 
necessarily imply lack of faith in the 
words of that truthful man. Even so, 
since Arjuna had never seen that wonderful 
form before, the desire on -his part to see 
it and his giving expression to that 
desire cannot be interpreted as having 
proceeded from lack of faith. On the 
other hand, the desire to see it presupposes 
his faith. 
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HKT& m ^fofcT Sfflt I 

5T3t ^ <St II « II 

*r*ft 0 Lord; ^ if; *T*n by me: ^ that ( form ); is capable 

of being seen; # so; snj. You; *F# think; cRU then; 0 Lord of 

Yoga; atsspm; snstTTCH. that imperishable form; $ to me; reveal. 


Kr§na, if You think that it can be seen by me, then, 0 JLord of 
Yoga, reveal to me Your imperishable form. (4 ) 


The use of the vocative ‘Prabho’ with 
reference to £ri Krsna indicates that 
being the creator, preserver and destroyer 
of the whole creation, and the inner 
controller of all, He is all-powerful. 
Therefore, even if Arjuna was not duly 
qualified for a vision of that divine form, 
the Lord could easily render him fit for 
the Bame by His own grace and power. 
And by addressing Sri Krsna as ‘Yogeswara’ 
Arjuna seeks to convey that being the 
Master of all Yogas He could, if He 
liked, easily enable Arjuna to see His 
divine form. Indeed, when even an 
ordinary Yogi is capable of revealing 
his glory in ways more than one, it 
should be much easier for £rl Krsna to do so. 

As stated above, Arjuna believed 
that the glory of 6ri Krsna was exactly 
as it had been depicted by Himself, and 
he entertained not the least doubt about 


it. He was also convinced that even if 
the Lord failed to reveal that form before 
him, such failure on His part would neither 
prove that the Lord of all Masters of 
Yogas was incapable of doing it, nor 
would it detract in the least from 
his faith in His words. This much 
was, however, certain that his yearning 
for a vision of that divine form was 
irresistible. And as the knower of all 
hearts, it was open to the Lord to examine 
and ascertain whether that desire was 
genuine and intense. If it was found 
true, it established his eligibility for that 
vision. For, being a veritable wish- 
yielding tree to His devotees, the longing 
of the devotee’s heart was all that He 
cared for, and no other qualifications. 
Arjuna, therefore, prayed that if the Lord 
deemed fit He should reveal that form 
to him. 


Thus reguested by Arjuna, His supremely loving and faithful devotee, the 
Lord proceeds to describe His Cosmic Body in the next three verses, and enjoins 
Arjuna to behold the same . 

ft wfa sTcrertesi mww i 
ffRrfspTTfa 5T II \\\ 

tuf 0 son of Prtha ( Kunti ), Aijuna; sw presently; ft My; 5RRU 
in hundreds and thousands; srrarraraiH multifarious; ^ and; of 

diverse colours and shapes; divine; ww forms; 'R* behold. 

Sri Bhagavan said: Arjuna, behold presently in hundreds and thousands 
My multifarious divine forms, of various colours and shapes. ( 5 ) 

The words ‘S§atasah’ and ‘Sahasiasah' -witness innumerable forms huddled to- 
here are indicative of an infinite number, gether in His Cosmic Body. 

The Lord thus calls upon Arjuna to The word ‘Nauavidhani* indicates 
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that the forms comprised in the Cosmic The use of the word ‘Divyani’ in 
Body were not homogeneous butheteroge- this verse indicates that the multitudinous 
neons in character, i. f „ they belonged to forms seen in the Cosmic Body were all 
different species, such as gods, human marvellous and transcendent m character, 
beings and other lower forms of beings, having been brought forth by His wonder, 
both animate and inanimate. fnl power of Yoga. 

ll % II 

Mm 0 descendant of Bharata, Arjuna; the (twelve) sons of 

Aditi: the ( eight) Vasus; WR the ( eleven ) Rudras; the two 

ASwinikumaras (the physicians of gods); Wsff! ( and ) the Maruts ( forty- 
nine in number); behold: a*rr and also; 3fR many more; srcsrsjtfftr 
never seen before: marvellous forms; ^ witness. 


Behold in Me, Arjuna, the twelve sons of Aditi, the eight Vasus, the 
eleven Rudras ( gods of destruction), the two ASwinikumaras* (the twin- 
born physicians of gods) and the forty-nine Maruts ( wind-gods), and witness 
many more wonderful forms never seen before. ( 6 ) 


The words 'Adityan' etc. denote the 
principal varieties of gods residing in 
heaven. By naming these varieties in 
particular, the Lord intends to convey 
that all the gods of heaven were to be 
seen in His Cosmic Body. The individual 


names of and other particulars about 
these principal varieties of gods have 
already been given in the commentary 
on verses 21 and 23 of Chapter X. Hence 
it is needless to repeat them here. 


ll « ll 


0 conqueror of sleep, Arjuna 5 m now; here 5 ^ in My 

Body; QjSWl concentrated; WWWl consisting of both animate and inanimate 
beings! ^ the entire creation; W behold 5 ^ and 5 ^ whatever 

else; to see; you desire, 

Arjuna, behold as concentrated within this body of Mine the entire 
creation consisting of both animate and inanimate beings, and whatever else 
you desire to see. ( 7 ) 

* The twin-born Aswinlkumaras are believed to have been bom of Sanjfia, wife of the sun-god 

( see VUnu-Purana III. ii. 7; Agni-Parana 273. 4 ). Some authors hold that they were born of 

Aditi through Kasyapa ( Valmiki’s Ramayana, Aranya, XIV. 14 ); while others maintain that they 
sprang from Brahma’s ears ( Vdyu-Parana LXV. 57 ). All these accounts are true, ’ being the records 
of different Kalpas. The two brothers received their spiritual knowledge from the sage Dadhyang 

{ ftgveda I. XVII. 116. 12; Devl-Bhagavata VII. 36 ). Propitiated by Sukanya, daughter of King Saryati 
and wife of sage Chyavaua, they rejuvenated the old and blind Chyavana and restored his vision 
( Devl-Bhagavata VET. 4-5 ). Many stories about these twin gods are told in the Purapas, the 
Nahabharata and the Ramayana, 
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By addressing Arjuna as ‘Gudakesa* 
the Lord invites him to observe the 
Cosmic Body with due care and attention, 
so as to leave no room for any doubt or 
misconception with regard to the same. 

The indeclinable ‘Adya* in this verse 
has been used in the sense of 'now 1 . The 
Lord thereby indicates that He was very 
prompt in revealing the form which 
Arjnna desired to see; in fact, He revealed 
it the moment Arjuna expressed the 
desire to see it. 

The word ‘Ohara’ stands for all 
creatnres possessing motion, e. g., beasts, 
birds, insects, moths, gods and human 
beings etc.; while ‘Achara’ denotes things 
devoid of motion, e. g., hills, trees etc. 
The word ‘Jagat’, qualified by the adjec¬ 
tives ‘Krtsnam’ and ‘Sacharacharam’, 
therefore signifies the entire universe 


consisting of all such creatures, together 
with their bodies and senses, places of 
enjoyment and objects of enjoyment. By 
inviting Arjuna to behold the entire 
creation in a part of His body seated 
before him in his chariot the Lord 
gave an ocular demonstration before 
Arjuna of the statement contained in the 
concluding verse of Chapter X, viz., that 
He held the entire universe in a fraction 
of His Being. 

By asking Arjuna to behold whatever 
else he desired to see, the Lord intends 
to convey that, besides the universe as it 
existed then, Arjnna could directly perceive 
at that moment in a part of His Body 
any spectacle expressive of the Lord’s 
virtues and glory etc., scenes of his own 
victory and the enemy’s defeat, or any 
other incident relating to the past, present 
or future, that he should like to witness. 


When Arjuna failed to see the divine form even though repeatedly enjoined 
in the preceding three verses, the Lord, who is the inner witness of all and knew 
the cause of Arjuna's failure to see that form, now offers to bestow the gift of' 
divine vision on him . 

* 3 jit srafTT i 

ftssi ?T wg: q^T ft I! <1 II 

% however; Me 5 with these ( physical) eyes of yours; 

to perceive; ^ not; indeed ; you are able; ^ to you; the divine 

eye; I vouchsafe; $ My; divine power of Yoga; Wt behold. 


But surely you cannot see Me with these human eyes of yours; 
therefore, I vouchsafe to you the divine eye. With this you behold My 


divine power of Yoga. 

&ri Krsna was glad that Arjuna sought 
to obtain a vision of His divine form 
endowed with His wonderful power of 
Yoga; and the Lord for His own part 
was prepared to reveal that form to 
him. But at the same time He was afraid 
that His transcendent form could not be 
seen with the ordinary human eyes, and 
that Arjuna lacked the faculty which 
was needed for obtaining a vision of that 
form. This is what is meant by the first 
half of this verse, 


( 8 ) 

By His own power of Yoga the Lord 
bestowed on Arjuna a kind of Yogic 
faculty in order to enable him to obtain 
a vision of the Cosmic Body. This faculty 
endowed him with supernatural power 
and qualified him for a vision of that 
divine form. It is this Yogic faculty which 
is referred to here by the words ‘Divyam 
Chaksuh’. A similar type of divine vision 
was vouchsafed to Sanjaya by the divine 
Vedavyasa at the commencement of the 
Mahabharata war, 
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Arjuna saw the supreme Deity possessing many mouths and eyes, 
presenting many a wonderful sight, decked with many divine ornaments, 
wielding many uplifted divine weapons, wearing divine garlands and clothes, 
besmeared all over with divine sandal-pastes, full of all wonders, infinite 


and having faces on all sides. 

The divine form which Arjuna saw 
has been described as having the moon 
and the sun for its two principal eyes 
( XI. 19 ); but apart from them, it possessed 
many other mouths and eyes. That is 
why it is called‘Anekavaktranayanam’. 

A sight which has never been seen 
before, and which is strange and marvellous 
in character, is called ‘Adbhutadarsanam\ 
In that Cosmic Body of the Lord, Arjuna 
beheld innumerable such sights; hence it 
has been called 'Anekadbhutadarsanam 1 . 

An ornament which is exceptionally 
brilliant and supramundane is called a 
‘Divyabharana’. The form which Arjuna 
saw was adorned with innumerable such 
divine ornaments; hence it has been 
spoken of as ‘Anekadivyabharanam’. 


( 10 , 11 ) 

ful and shining costumes; hence the above 
adjective has been used with reference 
to Him. 

Any fragrant substance which is far 
superior to other fragrant substances like 
the sandal-paste and possesses a super¬ 
natural odour which can be perceived 
only by a divinized sense, and not by 
the material senses, is called a ‘Divya 
Gandha’. A form which is besmeared all 
over with fragrant substances of such a 
superb and divine character is known as 
‘Bivyagandhanulepanam’. 

Everything forming part of that 
Cosmic Body, viz., the countless mouths, 
eyes, ornaments, weapons, wreaths, 
garments and fragrant substances, was 
wonderful. Hence the verse describes It as 


Weapons used in warfare are termed 
as *Ayudha\ Any such weapon exhibiting 
supernatural qualities and effulgence is 
called a ‘divine weapon’. For example, 
the weapons of Visnu, viz., the Discus, 
Club, Bow etc., are all divine weapons. 
The Lord as seen by Arjuna held in His 
uplifted hands many such ‘divine 1 weapons; 
hence the verse refers to Him as ‘Divya- 
nekodyatayudham’. 


‘Sarvascharyamayam’ ( full of all wonders). 

That which is infinite and is unbounded 
by space is called ‘Ananta’. The Cosmic 
Body of the Lord beheld by Arjuna was 
limitless in dimension; hence the term 
‘Ananta’ has been applied with reference 
to it. 

The numberless faces forming part 
of that Cosmic Body of the Lord were 
spread all over the universe; hence He 


He who is decked with many superb, has been st y led ‘Yiswatomukha’ 

1^ nn+ n vi J ___ i_i .. 


brilliant and supernatural wreaths and 
garments is called 'Divyamaly ambaradhara 
The Lord in His Cosmic Form had many 


A being possessed of lustre and 
worthy of adoration is called a ‘Deva’. 
The Cosmic Body of grl Ersna was 


fr ° mSi8 - ck *4 supremely effulgent; 
was also clad m various kinds of beauti- to as ‘Deva’ in this verse 

« deS ‘ Hbes th ‘ * kmu ° i,he sutrme Dli ‘> 


m *TI JTSRJT?!: || \\ || 

m in the Heavens; of a thousand suns, all at once- 

^ ^ * "NO-. <* « there he, m^L) ^72 
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of that all-pervading Lord; vtrt: to the splendour; sresft approximat¬ 
ing; hardly; would prove. 

If there be the effulgence of a thousand suns bursting forth all at 
once in the heavens, even that would hardly approach the splendour of 
the mighty Lord. (12 ) 


By comparing the splendour of the 
Lord with the effulgence of a thousand 
suns appearing all at once in the shy 
the verse practically declares it as 
incomparable. In other words, just as a 
thousand stars twinkling together in the 
sky cannot compare with the sun, even 
so the effulgence of a thousand suns 


shining all at once in the sky could not 
approach the splendour of the Cosmic 
Body of the Lord. The reason for this 
is that while the effulgence of the sun 
is transient, material and finite, the 
splendour of the Cosmic Body of the 
Lord was eternal, divine, transcendent 
and infinite. 


Sahjaya now proceeds to describe how Arjnna beheld the entire universe in 
that brilliant and wonderful form of the Lord . 


SHcft II \\ II 


the son of Pandu, Arjuna; s?r then; manifold; mirvrrfaj. divided; 
the whole universe; of the supreme Deity, Bhagavan Sri Krsna; 

tra in that Body; concentrated at one place; 3T<T^ beheld. 

Concentrated at one place in the person of that supreme Deity, Arjuna 


then beheld the whole universe with 

The word ‘Tada’ (then) refers to 
the time when the Lord blessed Arjuna 
with the divine eye, and invited him to 
behold His Cosmic Body together with 
His wonderful power of Yoga ( XI. 8 ). 

The use of the qualifications ‘Anekadha 
Pravibhaktam’ and ‘Krtsnam’ with the 
word ‘Jagat’ is intended to convey that 
Arjuna beheld, in the person of the 
supreme Deity, the entire universe with 
its manifold divisions in the shape of 
enjoyers like the gods, human beings, 
beasts, birds, moths, insects and trees 
etc., places of enjoyment (of pleasure 
and pain) like the earth, the intermediate 
region, heaven and the lower or subterranean 
regions and the innumerable objects of 
their enjoyment. In other words, it was 
not that he saw only a particular part 
of the universe, or that he saw all these 


its manifold divisions. ( 13 ) 

divisions jumbled together in a confused 
mass, but he saw the universe extended 
as it is, with all its details clearly 
defined. * 

Arjuna actually saw with his divine 
eye what he was told by the Lord at 
the end of Chapter X, viz., that He 
stood holding the entire universe in a 
part of His being. This is what is sought 
to be conveyed by the use of the word 
‘Ekastham’ (concentrated at one place) 
in the present verse. 

The indeclinable ‘Tatra’ connects the 
verse with the description contained in 
the foregoing verses and qualifies the 
person of the supreme Deity, Bhagavan 
&rl Krsna, who is the best of all persons, 
and the object of worship even of the 
highest gods like Brahma. 


25 G. T.-II 
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The next verse describes the segual to the perception by A rjwia of the 
Cosmic Body of the Lord as stated above. 

mw fercer II I! 

an: thereafter; H: that; overcome with wonder; pzfon with 

the hair standing oil end; Arjuna ( Ht-> a conqueror of riches ); 

the shining Lord; iwr with his head (bent low); making obeisance 
to; furftra: with his palms joined together; WTRcT spoke. 

Then Arjuna, full of wonder and with the hair standing on end, reverentially 
bowed his head to the divine Lord, and with joined palms addressed Him thus. ( 14 ) 


The use of the word ‘Tatah’ (there- 
after) in this verse is intended to show 
how the sight of that wonderful and 
glorious form of the Lord reacted on 
Arjuna’s mind and body. 

Arjuna had accumulated untold riches 
by conquering a number of princes. This 
earned him the title of ‘Dhanahjaya’. 
Again, the use of the adjectives 
‘Yismayavistah’ and ‘Hrstaroma’ with 
‘Dhanahjayah’ is intended to show that 
Arjuna was overwhelmed with joy and 
wonder at the sight of that divine form. 
Arjuna had never seen such a glorious 
form of the Lord before; hence the sight of 
that form impressed his mind to a certain 
extent with the infinite glory of the 
Lord. In other words, he now appre¬ 
ciated the divine glory even though 
partially, Hence his joy and wonder 
knew no bounds. 


The word ‘Devam’ in the present 
verse refers to the all-effulgent Cosmic 
Body of the Lord. The sight of that 
majestic Form of the Lord, full of 
innumerable wonderful sights, supremely 
effulgent and invested with infinite glory, 
created such a deep impression on Arjuna’s 
mind that the sentiment of friendship 
he had cherished for the Lord from his 
early days vanished all of a sudden as 
it were from his heart, and he looked 
very small in his own eyes' in comparison 
with the infinite glory of the Lord. He 
was inspired with a feeling of deep 
reverence for the Lord, and the intensity 
of that feeling reacting on his frame 
like an electric current bent down his 
head that very moment and laid it at 
the feet of the Lord. Thereafter with 
joined palms he began to offer his 
praises to the Lord with utmost humility 
and reverence. 


Thus overwhelmed with joy and wonder, and describing the sights seen by 
him within the Lord's Cosmic Body , Arjuna now offers his praises to that Form . 

aspnfar (far* ll ^ II 

^ 0 Lord; a* ^fc within Your person; SPrfa; ^ all gods; <rar and; 

hosts of different beings; perched on his lotus-seat; 

Brahma (the creator ); Lord Siva; =5 and; all R§is j 

* and; f^tr^ celestial; serpents; Twfa I behold. 
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Arjuna said: Lord, I behold within Your body all gods and hosts of different 
his lotus-seat,' Siva and all Rsis and celestial serpents. (15) 


beings,Brahma throned on 

The use of the vocative ‘Deva’ for 
&rl Krsna is indicative of the feeling of 
extreme reverence and devotion which 
inspired Arjuna at the sight of the 
effulgent and wonderful form of the Lord. 

The words ‘Tava Dehe’ indicate that 
Arjuna beheld all the sights described 
by him in this verse in the very body 
of the Lord present before his eyes. 

Of the various orders of creation 
inhabiting the universe, gods are recognized 
as the best and the highest. That is the 
reason why Arjuna mentions them apart 
from the multitudes of different beings, 
in which they are also included. 

Similarly, Brahma and £iva are 
objects of adoration even for the gods 
and fall in the category of divine beings; 
hence they have been mentioned apart 
from the gods with whom they are 
generally ranked. The lotus-seat on which 


Brahma is said to be throned is none 
other than the lotus sprung from the 
navel of Bhagavan Visnu. The use of 
the adjective ‘Kamalasanastham’ (throned 
on his lotus-seat) with ‘Brahmanam’, 
therefore, shows that Arjuna beheld in 
the body of 6ri Krsna not only Brahma 
but his progenitor Visnu as well, who 'is 
only another form of 3ri Krsna. 

Among earthly beings IJsis are 
regarded as the best; and even so celestial 
serpents like Vasuki and others rank as 
the highest among the denizens of the 
nether worlds. That is why they have 
been mentioned apart from the multitudes 
of different beings, in which they are 
naturally included. 

By mentioning thus the principal 
types of beings inhabiting the earth, the 
celestial regions and the nether worlds, 
Arjuna shows that he beheld all the 
three worlds in the body of Sri Krsna. 


i^rrfir c^tt 

q^fa fessr^q ii \\ \\ 


0 Lord of the universe; You; endowed 

with numerous arms, bellies, mouths and eyes; (and ) having 

innumerable forms extended on all sides; q^qror I see; fq’SFT 0 Lord mani¬ 
fested in the form of the universe; qq Your; q neither; surm the end; q 
nor; the middle; q nor; $q: again; strfar^ the beginning; I behold. 


0 Lord of the universe, I see You endowed with numerous arms, 
bellies, mouths, and eyes and having innumerable forms extended on all sides. 
I see neither Your beginning nor middle, nor even Your end, manifested as 


You are in the form of the universe. 

The use of the vocatives ‘Visweswara* 
and ‘Viswarupa’ with reference to 6rl 
Krsna is intended to convey that He 
is the creator and destroyer as well as 
the supreme Ruler of the whole universe, ‘ 
appointing all to their respective duties, 
and that this universe is, really speaking, 
nothing .but His own manifestation, that 


(16) 

is to say, He is both its efficient and 
material cause. 

The statement that Arjuna saw no 
beginning, middle or end of the Lord 
shows that the Oosmic Body of the Lord 
was infinite on all sides. Arjuna saw 
no limit to it,' 
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g a^ftrrar *rsRTt i 

?^r fFRT^r 11 1 $ 11 

You; %frfz?rar adorned with diadems; armed with clubs; ^ and; 
sffiWK wielding discuses; ?pfe: all round; flaming; a mass of 

splendour: having the brilliance of a blazing fire and the sun; 

hard to gaze at; on all sides; swifarac. immeasurable; wnnr I behold. 

I see You endowed with diadems, clubs and discuses, a mass of 
splendour flaming all round, having the brilliance of a blazing fire and the 
sun, hard to gaze at and immeasurable on all sides. ( 17 ) 


By speaking of the Lord as ‘Kiritinam’, 
‘Gadinam’ and ‘Chakrinam’ Arjuna shows 
that He retained the famous emblems of 
Bhagavan Visnu even in that wonderful 
form. 

The adjective ‘Diptanalarkadyutim 1 
has been used over and above 'Sarvato 
Dlptimantam’ and ‘Tejorasim’ just in 
order to give an accurate idea of the 
splendour and brilliance of the Cosmic 
Body. The splendour and brilliance of 
the Cosmic Body resembled the effulgence 
of a blazing fire and the sun only in kind 
and not in degree; It was infinitely more 
resplendent than the latter. The brilliance 
of fire and the sun is visible only in a 
particular part of the universe, whereas 
the brilliance of the Cosmic Body could 


he seen everywhere and on all sides. 

Clothed as it was with a most wonder¬ 
ful type of effulgence, that resplendent 
form of the Lord dazzled the human eyes; 
they could not bear its sight. Hence 
it has been spoken of as ‘Durniriksyam’ 
(difficult to gaze at) for the common 
man. Arjuna, however, was blessed with 
the divine eye only for a viBion of that 
Form; and it was with that eye that he 
perceived It. Hence, though producing 
a blinding effect on the eyes of others, 
it was not so in the case of Arjuna. 

By speaking of the Lord as ‘Samantat 
Aprameyam’ Arjuna indicates that it was 
not possible by any means to know His 
virtues, glory, power and identity in 
their entirety. 


TOT cYTOT TO | 

^ ii u \\ 

STJ* You ( are )•, worthy of being known; 'TTTT^ the supreme 

Indestructible or God; sr You (are); arpr of this universe; 

ryrtj: the ultimate refuge; rjj; You (are); the protector of the 

ageless Dharma; ^ You; ww. imperishable; *RER: 5 ^: the eternal Being; 
ft JR: are considered by me. 1 


You are the supreme indestructible worthy of being known; You are 
the ultimate refuge of this universe. You are, again, the protector of the 
ageless Dharma; I consider You to be the eternal imperishable Being. ( 18 ) 


The word ‘Aksaram’, qualified by the 
adjectives ‘Yeditavyam’ and ‘Pararaam’, 


stands for the absolute and formless 
supreme Divinity or Brahma, the embodi- 
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ment of Truth, Knowledge and Bliss, the 
ultimate Reality which souls aspiring for 
liberation seek to know and for the 
knowledge of which seekers of Truth 
devote themselves to various forms of 
spiritual practice, and which has been 
referred to as Brahma in VIII. 3, By 
predicating this term of £ri Krsna Arjuna 
shows that the sight of His Cosmic 
Body had convinced him of His identity 
with the Absolute or supreme Brahma. 

•Nidhana’ means a resting-place or 
refuge. By speaking of the Lord as the 
‘Nidhana’ or ultimate resort of this 
universe Arjuna shows that the entire 
universe both as cause and effect, rests 
in God, and is sustained by Him; hence 


He is its ultimate resort. 

The religion propounded by the 
Vedas has existed from time without 
beginning and shall exist for ever. Hence 
it has been referred to here as ‘£a6wata 
Dharma’ or ‘Sanatana Dharma’ as it is 
now called. Descending again and again 
on this earth God Himself protects this 
Dharma; hence Arjuna speaks of Him 
here as ‘^aswatadharmagopta’ or Protector 
of the eternal Religion. 

By referring to Sri Krsna as ‘Avyaya 
Sanatana Purusa’ Arjuna shows that He 
was no other than God Almighty, 
otherwise known as the eternal supreme 
Purusa, the imperishable and immutable 
creator and destroyer of the universe. 


c^rr wren* 11 11 


You; having no beginning, middle or end; 

possessing unlimited prowess; endowed with numberless arms; STTCRJJ?- 

having the sun and the moon for one’s eyes; having blazing 

fire for one’s mouth; by one’s radiance; this universe; 

scorching; I behold. 


I see You without beginning, middle or end, possessing unlimited prowess and 
endowed with numberless arms, having the moon and the sun for Your eyes, and 
blazing fire for Your mouth, and scorching this universe by Your radiance. ( 19 ) 


In verse 16 Arjuna has already told 
the Lord that he saw neither His beginning 
nor middle nor end, and he repeats the 
same thing in the present verse as well 
when he says that he saw Him without 
beginning, middle or end. On closer 
examination, however, it will be found 
that the latter statement is no mere 
repetition of the former. While the 
former statement was intended to bring 
out the infinitude of His Cosmic Body, 
the present verse seeks to convey that 
He is entirely free from the six types 
of modification such as birth etc., and 
therefore eternal. Of the three substantives 
forming part of the compound word 
*Anadimadhyantam\ ‘Adi’ denotes the 
first type, viz., birth;‘Madhya’ represents 


the four intermediate stages of existence, 
growth, transformation and decay; while 
‘Anta’ stands for the last stage of 
destruction or death. He who is free 
from all these modifications is called 
‘AnSdimadhyanta’. Therefore, the real 
meaning of Arjuna’s statement in this 
verse is that he sees the Lord as entirely 
free from the six types of modification, 
viz., birth, existence, growth, transforma¬ 
tion, decay and death. 

The word ‘Vlrya’ is a comprehensive 
term covering different shades of meaning, 
viz., prowess, strength, glory and energy 
etc. By speaking of the Lord as 
‘Anantavlrya’ in this verse Arjuna seeks 
to convey that His prowess, strength. 
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energy and glory "were unlimited. and the moon as its two eyes, and its 

Althongh the form which Arjnna saw month burning like blazing fire. This is 
had faces on all sides, as stated in verse what is meant by speaking of the Lord 
11 above, the chief of them had the sun as ‘gasisuryanetra’ and ‘Dlptahuta&ivaktra’. 

fc ann %rsa srar*. .1 

II II 

?TfRtR[ 0 Soul of the universe; this; wm?Rwl: sPcftq; the space 
between heaven and earth; g and; ash %t: all the quarters; by You 

alone; % indeed;is filled; a? Your; ^ this; srp*. transcendent; yjuj. 
terrible; FR form; s§r seeing; all the three worlds; feel alarmed. 

Yonder space between heaven and earth and all the quarters are entirely 
filled by You alone. Seeing this transcendent, dreadful Form of Yours, 0 
Soul of the universe, all the three worlds feel greatly alarmed. ( 20 ) 

wft % ?^r I’Wfr frstfrr ^r%^TP prfcr i 

those; % very; §TOfr: hosts of gods; 5W* You; riftTRI enter; 
(while) some; urai: terrified; JU^T: with palms joined together; qoiRt utter 
(Your names and praises); hosts of Maharsis and Siddhas; *tr% 

‘Let there be peace'; p so; JW saying; S’sfsrfa: through excellent 

hymns; You; extol. 


Yonder hosts of gods are entering You; some with palms joined out 
of fear are uttering Your names and glories. Multitudes of Maharsis and 
Siddhas, saying ‘let there he peace’, are extolling You by means of 
excellent hymns. / 91 \ 


The demonstrative adjective ‘Ami’ is 
used with reference to objects that lie 
beyond the range of one's sight. By 
nsing this word with ‘Surasanghah’ Arjnna 
Beeks to convey that he saw those very 
gods whom he had seen some years baok 
during his visit to heaven. 

Seeing hosts of gods entering the 
terrible form of the Lord the rest of 
them lost all hope of surviving their 
companions long, and the thought of 
their impending doom filled them with- 
fean. With joined palms, therefore, they 
b*g»n to utter the names and glories of 


the Lord and tried to propitiate Him in 
that way. This is what Arjuna meant 
by his statement that some with palms 
joined out of fear were uttering the 
Lord's names and praises. 


Arjuna further saw that multitudes 
of Maharsis like Marlchi, Angira and 
Bhrgu, and Siddhas of all descriptions, 
known as well as unknown, on the other 
hand, far from being seized with fear 
at the sight of that terrible form, were 
praying for the well-being of the whole 
universe and singing paeans of praise to 
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the Lord, knowing as they did the real is meant by the latter half 
secret of His identity. This is what verse. 


ssrf^rr srcrat St sr i 


of this 


d who; ^i%3T: the ( eleven ) Rudras and the (twelve ) sons of Aditi; 
3 and; 383: the (eight) Vasus; the Sadhyas; the Vi$wedevas; 

srwftthe two Aswinikumaras; 3 and; W: the Maruts (wind-gods); 3 and; 
gjetrqr: the manes; 3 as well as; multitudes of Gandharvas, 

Yak§as, Asuras and Siddhas; 83 all (these ); ^3 indeed; ftftHcTF: amazed; 
53T3. You; effect gaze upon. 


The eleven Rudras, twelve Adityas and eight Vasus, the Sadhyas and Vilwedevas, 
the two Aswinikumaras and forty-nine Maruts, as well as the manes and multitudes of 
Gandharvas, Yaksas, Asuras and Siddhas, all these gaze upon You in amazement. (22) 


Brief notes on four of the twelve 
classes of superhuman beings mentioned 
in this verse, viz., the Rudras, Adityas, 
Yasus and Maruts have already been 
given in the commentaries on verses 21 
and 23 of Chapter X, and in the footnote 
below the 21st; while the Aswinikumaras 
have been dealt with in the footnote 
below XX. 6. The names of the twelve 
Sadhyas are Manas, Anumanta, Prana, 
Kara, Yana, Chitti, Haya, Naya, Hamsa, 
Narayana, Prabhava and Yibhu”.* And 
the ten Yiswedevas are Kratu, Daksa, 
Srava, Satya, K&la, Kama, Bhuni, Kuruvan, 
Prabhavan and Rochamana.f The Sadhyas 


and Yiswedevas represent two of the 
eight divisions of celestials mentioned 
in this verse ( see Brahmdnda LXXI, 2). 

Those who eat hot and steaming rice 
are called tJsmapas. The Code of Mam 
(III. 237 ) says that the manes eat hot 
rice. Hence the word ‘Usmapah’ in this 
verse should be taken to represent the 
manes} in general. 

The Gandharvas are believed to have 
been born of the three wives of Kasyapa, 
viz., Muni, Pradha and Arista. They have 
expert knowledge of the different melodies 
and are supposed to be proficient in the 


# JWTsgnai srm 3d sN^ii 

fafa# wh # 3KFPWT I 5P#S*r fapN 8MT 5TTO II 

( Vayu. LXVI. 15-16 ) 

The twelve Sadhyas mentioned in the above verse were born of the womb of Dak$a’s daughter 
Sadhya, the consort of Dharma. The Skanda-Purdqa gives slightly different names, viz., Marias, Anumanta, 
Praija, Nara, Apana, Bhakti, Bhaya, Anagha, Hamsa, Narayaga, Vibhu and Prabhu ( Skanda t) Prabhdsa 
XXL 17-18 ). The difference can be easily explained by the difference of Manvantaras. 

t TO fasjm: I 

m 88P sten I Wm $38138 d To II 

( Vayu. LXVI. 31-32 ) 

The ten Viiwedevas were born of the womb of Dharma’s wife Vi6wa, daughter of Dak§a. Some 
Puraijas give altogether different names. The difference is due to the difference of Manvantaras. 

J The names of the principal manes have been given in the commentary on X. 29. 
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arts of dancing and instrumental music 
prevalent in heaven. The Yaksas are 
believed to have been born of sage 
Kafiyapa’s wife Khasa. They are also 
represented in the suite of attendants of 
Bhagavan Sankara. Knbera is the 
recognized head of the Yaksas and noble 
Raksasas. The Daityas, Danavas and 


Raksasas, who are the sworn ' enemies of 
the Devas, are collectively known as the 
Asuras, The offspring of Kasyapa’s wife 
Diti are called Daityas, while those of 
Danu are named as Danavas. The RaksasaB 
were born in diverse ways. Kapila and 
others are known by the name of ‘Siddha*. 


Jidr g py gff N Afraid i 

^ s f | 5 giTO igr afar: 11 ^ 11 


JTfRfifl' 0 mighty-armed Lord; ^ Your; having many mouths 

and eyes; sprpqr^ endowed with numerous arms, thighs and feet; 
having a number of bellies; looking fierce with many teeth; 

colossal; ^ form; *fr seeing; (all) the worlds; snamTrH: are terrified; 
fwr as well as; stpj, I. 


Lord, seeing this stupendous and dreadful Form of Yours, possessing 
numerous mouths and eyes, many arms, thighs and feet, many bellies and 
many teeth, the worlds are terror-struck; so am I. ( 23 ) 


Although Arjuna has already repre¬ 
sented the Cosmic Body in veree 16 as 
possessed of numerous arms, bellies, faces 
and eyes, he only described in that verse 
the details of that form as Been by 
him; whereas the present verse speaks 
of all the worlds and of Arjuna himself 
being terrified at the sight of that Form. 
That is the apology for his repeating the 
same idea in this verse. 


Even so in verse 20 Arjuna has 
already spoken of all the three worlds 
feeling greatly alarmed at the limitless 
expanse and dreadfulness of that Form. 
In the present verse, however, he speaks 
of himself too being terrified at the sight 
of the numerous faces, eyes, arms, thighs, 
feet, bellies and teeth of that terrible 
Form. This exonerates him from the 
charge of redundancy. 


KfrrTHJT | 

^terror # * m * Ml n ^ y 

ff because; fa* 0 Vi§nu (lit., all-pervading Lord); touch¬ 
ing the heavens; radiant; wfcRofa; multi-coloured 5 having one’s 

mouth wide open; possessing large flaming eyes; Rn*. You- ?sr 

seeing; SRtutrorr having one’s inner self frightened; ^ self-control;* 
and: peace; * not; I find. 


Lord, seeing Your Form reaching the heavens, effulgent, multi-coloured 
having ns mouth wide open and possessing large flaming eyes, I, with my 
inmost self frightened, have lost self-control and find no peace. (24 1 

_ By addressing the Lord as 'Visnu' (the Protector of • ' 

" B “ “ ek ‘ *“ “" ejr ™ who appeared op i„h ^“h. STS 
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&rl Krsna. in order to lighten the burden 
of the earth. Arjuna thereby made a 
covert suggestion that the Lord should 
conceal His Cosmic Body and manifest 
Himself in the form of Visnu in order 
to relieve his agony. 

Although in verse 20 above Arjuna 
has already indicated the immeasurable 
height of the Lord by declaring that the 
entire space between heaven and earth 
was filled by Him alone, he only spoke 
of all the three worlds feeling greatly 
alarmed at the sight of the inordinate 
length and breadth of the Cosmic Body; 
while the present verse speaks of Arjuna’s 
being frightened himself, losing his self- 
control and finding no peace at the sight 
of that terrible Form. That is the justi¬ 
fication for his describing the tremendous 


height of that Form once more in this verse. 

Even so in verse 17 above Arjuna 
simply referred to the all-round effulgence 
of the Form as seen by him; whereas 
the present verse speaks of his own loss 
of self-control and presence of mind. That 
is the apology for using in this verse the 
adjective ‘Dlptam’, which is only a repeti¬ 
tion of ‘Diptimantam’ used in the latter 
verse. 

Similarly, even though Arjuna has 
already expressed his fright at the sight 
of the tremendous size of the Cosmic 
Body, he mentions in the present verse 
the additional fact of his losing self-control 
and peace of mind. That justifies to a 
certain extent the repetition of the word 
‘Pravyathita’ as a member of a compound 
in this verse. 


f^TT aft * =5T 3TJ? srcfft II ^ II 


■i£ 1 ^ 1*311 fa frightful on account of their teeth; ^ and; 
blazing like the huge fires at the time of universal destruction; I Your; 

faces; €fr seeing; %i: the quarters; I am at a loss to discern; 

^ and; 5HT happiness; ^ even; * not; I find; 0 Lord of celestials; 
sturaWN* 0 Resting-place of the universe; be pleased. 


Seeing Your faces frightful on account of their teeth, and flar ing 
like the fire at the time of universal destruction, I am utterly bewildered 


and find no happiness; therefore, be 
Resting-place of the universe. 

Although in verse 23 Arjuna has 
already referred to the dreadful aspect 
of the Lord’s numerous faces, he simply 
spoke therein of his being frightened at 
the sight of those faces; whereas in the 
present verse he mentions the additional 
fact of his bewilderment and loss of 
happiness. That accounts to a certain 
extent for the repetition of the word 
‘Bahudamstrakaralancf’ occurring in verse 
23 as ‘i>amstrakara,lam’ in this verse, 


kind to me, 0 Lord of celestials and 

(25) 

although such repetitions are mainly 
attributable to his confused state of mind. 

Arjuna had already heard from 
authoritative sources that £>rl Krsna was 
the all-pervading Lord of all celestials, 
and the ultimate refuge of the entire 
universe, and also believed that it was 
so. Now that he directly perceived His 
Cosmic Body, no doubt was left in his 
mind about His being the Lord of celestials 


26 Gr. T.-II 
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and the abode of the universe. This is 
what he seeks to convey by the use of 
the vocatives 'DeveiSa' and 'Jagannivasa’ 
for the Lord. 

Although Arjuna had thus witnessed 
the divine glory of £rl Krsna, the sight 
of His Cosmic Body had reduced him to 


a very sad plight. His self-control and 
presence of mind had taken leave of hinii 
and he felt utterly amazed and oonfused. 
He, therefore, now implores 6rl Ersna to 
have mercy on him and withdraw His 
terrible Cosmic Form from before his eyes. 
This is what is meant by his asking &ri 
Krsna to be kind to him. 


ami =3 pr: 





%fofs[33IT II ^ II 


smt those; ^ all; indeed; pr: the sons of Dhrtara§tra; 

anfaqiagf ; with hosts of kings; ssrm. (are entering) You; 3 and; tftsrrs 
the granduncle Bhi§ma; ?t°T: the preceptor Drona; 3*Tr as well as; that; 

Karna ( lit., the foster-child of a charioteer ); ranging on our 

side; atfq as well; ^ with the principal warriors; fsrwrort: rushing 

headlong; ft Your; terrible on account of their teeth; 

fearful; mouths; are entering (into ); Ifof. ( while ) some; 

with (their) heads crushed; in the gaps between Your 

teeth; I®: stuck up; are seen. 


All those sons of Dhrtarastra with hosts of kings are entering You. 
Bhisma, Drona and yonder Karna, with the principal warriors on our side 
as well, are rushing headlong into Your fearful mouths looking all the more 


terrible on account of their teeth; 
between Your teeth with their heads 

The words 'Ami Dhrtarastrasya Putrah’ 
occurring in this verse should be taken 
to mean those very sons of Dhrtarastra 
whom Arjuna had seen standing in battle 
array only a moment ago. 

The word ‘Avanipalasanghaih’ refers 
to those hosts of kings who had joined 
the army of Duryodhana as his allies and 
comrades in arms. 

The patriarch Bhisma, and Acharya 
Drona, ’ the common preceptor of the 
Pandavas and Kauravas both, were the 


some are seen stuck up in the gaps 
crushed. ( 26, 27 ) 

greatest and principal warriors on the 
Kaurava side. According to Arjuna» it 
was most difficult to vanquish or kill 
them. That is the apology lor his making 
special mention of these two warriors. 

Again, Arjuna entertained a natural 
feeling of rivalry in respect of the great 
hero and warrior Karna. The words ‘Asau 
Sutaputrah’ should, therefore, be taken 
to mean that Karna who in the eyes of 
Arjuna had exaggerated notions of his 
own valour and entertained a very low 
opinion of other great warriors. 
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In the next'two verses Arjuna illustrates the way in which he found the 
warriors on loth sides entering the dreadful mouths of the Lord, first ly the 
analogy of rivers coursing towards the sea, and then ly that of moths rushing 
into the llazing fire. 

toi i 

erar cnmft fasrfer II II 


*PTT as; d«(tdl+t. of rivers; myriad; streams; aifiqprr: 

in the direction of the ocean; ^ only; rush; am so; snft those; 

warriors of the mortal world; 5TC Your; flami ng on all 

sides; mouths; fetfo enter. 


As the myriad streams of rivers rush towards the sea alone, so do 
those warriors of the mortal world enter Your flaming mouths. ( 28 ) 


The present verse speaks of the entry, 
into the months of the Lord, of Bhisma, 
Drona and other notable warriors, who 
had been striving for God-Realization and 
were compelled to take up arms much 
against their will, and who were destined 
to attain union with God by falling on 
the battle-field. That is why they have 
been glorified as ‘Naralokavlrah’ ( warriors 
of the mortal world). Distinguished as 
they were in the trial of physical strength, 
they were equally brave in fighting their 
internal foes in the shape of lust, anger 
etc., and had thus won their laurels in 
the field of spiritual struggle for God- 
Realization as well. By applying the 
analogy of rivers rushing towards the 
ocean in their case, Arjuna shows that like 


rivers, which have a natural tendency to 
flow towards the ocean and finally lose 
their names and identity in the ocean, 
those valiant devotees too were marching 
with their faces turned towards God and 
eventually attaining union with Him. 

By speaking of the mouths of the 
Lord as flaming on all sides (Abhivi- 
jwalanti) Arjuna shows that just as the 
ocean is full of water on all sides, and 
the waters of the rivers become one 
with it on entering it, even so the 
mouths of the Lord were blazing furiously 
on all sides, and the brave devotees who 
entered them lost their external forms 
in the flames of those blazing mouths 
and, becoming fiery themselves, attained 
oneness with Him. 


tot w fsrcrfo circrrc i 

^ forfor stererarfa ^rrfw II ^ II 

W as; <PTUT: moths; JTTOFT for extinction ( out of their folly ); irftfnj. 
the blazing fire; with quickened speed; feiRt rush into; u«rr 

>5? even so; $Nir: (all these ) people; 3TT7 too; «n$M for annihilation; tra 
Your; mouths; with great rapidity; fNlftt enter. 

As moths rush with great speed into the blazing fire for extinction 
out of their folly, even so all these people are with great rapidity ente ring 
Your mouths to meet their doom. / OQ \ 
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The present verse speaks of the entry 
into the months* of the Lord of those 
ordinary warriors, other than the devotees 
of God mentioned in the preceding verse, 
who had voluntarily entered the war and 


were going to meet their doom. It is 
therefore that Arjnna compares them 
with moths, who foolishly court their 
own destruction. 


Describin' thus with the help of illustrations the entry into the Lord’s mouths 
the Lord of warriors in both the armies, Arjuna now reveals the process of their 
destruction by the Lord. 

stJTcsrasf vrraMsm srarafor Mr* 11 h 

0 

all those people; 33gf$: through Your blazing mouths; 

jRtttra: devouring; gJPcntr on all sides; %(gfR* You lick; 0 Vi§nu (all- 
pervading Lord ); ag Your: 3tn: wi*r: terrible splendours; SHTtra; spr; the entire 
universe; with radiance; stri?? filling; HOTFd are burning. 


Swallowing through Your blazing mouths, You are licking all those 
people on all sides. Lord, Your terrible splendours are burning the entire 
universe, filling it with radiance. ( 30 ) 


Requested by Arjuna in verse-3 above to reveal His glorious divine form, 
the Lord manifested His Cosmic Body before him; but the very sight of that dreadful 
form struck terror into his heart, and filled him with curiosity as to who Sri 
Krsna really was and what He proposed to do with that most terrible form of 
His. Accordingly, he now approaches the Lord with the following question:— 

h £r wgtM* smterj ?r srefr? i 
MgMsira * fe srawm sH 11 

Sine; smrTf tell; You; possessing such a terrible form; 

g: who; fcw* 0 best of gods; ^ to You; W: obeisance; let there be; 
JTCft? be pleased; the Primal Being; wjstR You; rwm. to know in 

particular; I desire; % because; Your; afrat* purpose; * not; 

sjgrarRt I know. 


TeU me who You are with a form so terrible. My obeisance to 
You, 0 best of gods; be kind to me. I wish to know You, the Primal 
Being, in particular; for I know not Your purpose. ( 31 ) 

Arjuna really did not know the frightful form in which he saw the 
motive of Sri Krsna in revealing that warriors on both sides meet with their 
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doom, and what He proposed to do in the Lord when he says: “I know not 

the immediate future. Arjuna, therefore, 

seeks enlightenment on this point from Sour purpose.” 

Showing the reason for Bis assuming the terrible form, the Lord novo 
answers Arjuna's queries in a serial order. 

Aft m sr? A: II ^ II 


the destroyer of the worlds; inflamed; $1$: Kala (the 
eternal Time-Spirit); I am; ^ at this time; (these) people; 

snrrfgij; to exterminate; (I am ) out; ^ who; in the enemy’s 

ranks; arrayed; qfar: warriors ( there are ); $$ all ( those ); mni 

you; ^ without; sjpt even; ^shall not survive. 

Sri Bhagavan said: I am inflamed Kala (the eternal Time-Spirit), 
the destroyer of the worlds. I am out to exterminate these people. Even 


without you all those warriors arrayed 

The statement “I am inflamed Kala, 
the destroyer of the worlds” answers 
the first part of Arjuna’s query, viz. 
“Who are you P” The Lord thereby 
seeks to convey that He was God Himself, 
the creator, sustainer and destroyer of 
the whole universe. At that particular 
moment, however, He was playing the 
role of the Destroyer, Kala. 

The Lord’s assertion that He was 
out to exterminate people supplies the 
answer to the second part of Arjuna’s 
query implied in the words “I know 
not Your purpose”. He thereby intends 
to convey that all His efforts at that 
moment were directed towards exter¬ 
minating people and that it was to bring 
home this truth to him that He had 
shown to Arjuna the hideous sight of 
universal destruction on the screen of 
His Oosmio Body. 

It will be remembered here that 
Arjuna was seized with a fit of faint¬ 
heartedness when he saw his own pre¬ 


in the enemy’s camp must die. ( 32 ) 

ceptors, uncles, cousins and other relatives 
arrayed for battle, and was more or less 
inclined to retire from the field of battle. 
The Lord warns him against such a 
course by telling him that he would 
not be able to save his kinsmen even if 
he desisted from war and refused to 
strike them; for their doom had .been 
sealed. When the Lord Himself was 
bent upon their destruction, their chances 
for survival were nil. Therefore, Arjuna 
would do well not to retire from the 
battle, and his true interests lay in 
taking up arms against the enemy at the 
Lord’s behest. This is what the Lord 
seeks to impress on Arjuna’s mind by 
the latter half of this verse. 

Even though Arjuna beheld in the 
Cosmic Body of the Lord the warriors 
on both sides rushing to meet their doom, 
the Lord refers in this verse to the 
warriors of the Kaurava army alone. 
The reason-is not far to seek. Since the 
warriors on his own side were not likely 
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to be killed by Arjnna., it could not be Arjuna. The Lord was thus trying as 
said with reference to them that they it were to impress on Arjuna’s mind 
would not survive even if Arjuna spared the fact that the warriors arrayed in 
them. Apart from thiSi the Lord was the enemy's camp were as good as 
quite justified in making the above dead> and that their extermination would 
assertion even with a view to encouraging not entail much exertion on his part. 


Thus replying to Arjuna's query the Lord shows in the next two versts 
the all-round advantages of participation in the war and, encouraging Arjuna to 
fight, says:— 



STO to 3^ to I 


m sarerrto II ^ II 


therefore; spi. You; arise; 331: glory; win; 313^ foes; 
fj^T conquering ; tram, the affluent kingdom; *5^3 enjoy; Itf all these 

( warriors); ’jjR* 13 even before; ?T3T 13 by Me alone; T3$3T: have been 
killed; 0 ambidextrous bowman, Arjuna; RTCTtrrrrsm a mere instru¬ 

ment; *T3 do you become. 


Therefore, do you arise and win glory; conquering foes, enjoy the 
affluent kingdom. These warriors stand already slain by Me; be you only 
an instrument, Aijuna. ( 33 ) 


When it was a settled fact that all 
the warriors on the enemy’s side must 
die at all events, no matter if Arjuna 
struck them or stayed his hand, active 
participation in the war was the only 
profitable course for him from every 
point of view. On no account should 
Arjuna desist from war under such 
circumstances, but should stand up 
enthusiastically and fight. This is what 
is sought to be conveyed by the words 
‘Tasmat Uttistha’, 

By asking Arjuna to win glory and, 
conquering foes, to enjoy the affluent 
kingdom the Lord is giving a clear 
indication to him that he was sure to 
attain victory over his enemies. 

Arjuna could pull the bow-string 
as easily with the left as with his 
.right hand. This had earned him the 
title of ‘Savyasaohl’. Addressing him by 
this name, and asking him to be His 


tool, the Lord seeks to convey that 
it was exceptionally easy for him to 
vanquish the heroes on the other side. 
Moreover, he would not be really required 
to kill his foes, since he had actually 
seen with his own eyes that they had 
all been already killed by the Lord. 
Arjuna would only enjoy the reputation 
of having vanquished and killed his 
enemies. Therefore, he should not enter¬ 
tain the least scruple about killing them. 

There is one more idea underlying 
the Lord’s advice to Arjuna to work as 
His tool. The Lord thereby seeks to 
impress on Arjuna’s mind the fact that 
he would incur no sin by killing those 
warriors: for he was only serving as an 
instrument in killing them in a passage 
of arms that had devolved on him as 
a duty by virtue of his being a member 
of the warrior class. Far from incurring 
any sin, ha would on the other hand 
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be performing his duty as a Ksatriya. throw himself in the fight heart and 
Therefore, without entertaining any soul, shaking off egoism and the feeling 
misgiving on this point, he should of mineness. 

w srfe frr sq^rn; ii 11 

<0 U << Acharya Drona; ^ and; the patriarch Bhi§ma; ^ and; 

King Jayadratha; ^ and; span*. the celebrated Karna; rT«rr even so; 
sift even other; TPTT by Me; 53 R; slain; heroic warriors; ^ 

you; kill; W s^sr: fear not; W i n the passage of arms; smnj; the 
enemies; ^n% yon shall conquer; (therefore) fight. 


Do you kill Drona and Bhisma and Jayadratha and Karna and even other 
brave warriors, who stand already killed by Me; fear not. You will surely 
conquer the enemies in this war; therefore, fight. ( 34 ) 


Acharya Drona was a past master in 
archery and the nse of other weapons of 
war, and was exceptionally proficient in 
the art of warfare. The tradition was 
that he could not he slain so long as 
he carried a weapon in hisdiand. Arjnna, 
therefore, looked upon him as invincible; 
moreover, since Drona had been his 
teacher, Arjnna considered it sinful to 
kill him. Bhisma too was a world- 
renowned warrior. He had discomfited 
even an invincible hero like Parasurama. 
Besides thiB, he had obtained a boon 
from his father Santanu to the effect 
that Death itself would be powerless to 


take his life against his will. All these 
facts had led Arjnna to believe that it 
was no easy task to conquer Bhisma. 
Moreover, he held it to be a sin to kill 
the great patriarch with his own hands. 
On more than one occasions he had 
expressed his inability to slay Bhisma. 

Jayadratha* was a great warrior 
himself, and being a great devotee of 
Bhagavan Sankara had obtained a rare 
boon from the latter, which had made 
him even more difficult to conquer. 
Having married Duryodhana’s sister 
Duhsala, he stood in the relation of a 


♦Jayadratha was the son of the Ruler of Sind, Vrddhak$atra by name. He was married to 
Duh&da, the only daughter of King Dhrtarayra. Once, during the exile of the Pagcjavas in the forest, 
he carried off Draupadl in their absence. When, on their return to the forest abode, Bhlma and his 
brothers heard about this abduction, they at once followed Jayadratha and freeing Draupadi from his 
clutches made him a captive. At Yudhigjhira’s intervention, however, he was allowed to go after 
having his head shaved as a mark of punishment. During the Kurukgetra war, while Arjuna was engaged 
in a fight with the Samsaptakas, Jayadratha detained Yudhi$thira, Bhlma, Nakula and Sahadeva at the 
entrance of the battle-array called Chakravytiha, thus forbidding their entry into the Vy&ha and preventing 
them from bringing succour to Abhimanyu, who was consequently surrounded and killed by a number 
of warriors. Thereupon Arjuna took a vow that if he failed to kill Jayadratha before sunset the next 
day, he would end his life by entering a blazing fire. The warriors of the Kaurava army tried 
their utmost to save Jayadratha, but all their efforts failed due to a clever strategem adopted by 
Bhagavan $ri Kr^a; and Arjuna succeeded in severing Jayadratha’s head from his trunk before the sun 
actually went down. Jayadratha was armoured with a boon to the effect that he who dropped his 
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Using the word ‘Slhiine’ in the •preceding verse, Arjuna showed the propriety 
of the Siddhas offering salutations etc . to the Lord. Establishing the same thing 
in the next four verses he now offers repeated salutations to the Lord. 

?r h wcjjisrhti; rnfast I 

surer ‘#[r OTfsrere ^ II \s 11 

0 great soul; snroi: srfq of Brahma himself; to the first 

progenitor; ^ and; to the greatest of the great; ^ they; ^JTrq, where¬ 
fore ; *T should not bow; 0 infinite being; 0 lord of celestials; 

0 abode of the universe; qq which; m. (is) existent; arsrq, non¬ 
existent ; uurre ( and ) beyond both $ arsjre the Indestructible (Brahma ); 
You ( are ). 

0 great soul, why should they not bow to You, who are the progenitor 

of Brahma himself and the greatest of the great ? 0 infinite Lord of 

celestials, Abode of the universe, You are that which is existent ( Sat), 

that which is non-existent ( Asat) and also that which is beyond both, viz., 
the indestructible Brahma. ( 37 ) 

supreme object of their worship, He 
deserves the homage of all. 

The imperishable soul, which never 
ceases to be, is designated as ‘Sat’; while 
all perishable and transient objects are 
termed as ‘Asat’. It is these which 
have been referred to as the ‘Para,’ and 
‘Apara’ Prakrtis in Chapter VII and 
as the lAksara’ and ‘Ksara’ Purusas 
respectively in Chapter XV. Beyond 
these two is the supreme Indestructible 
or God Himself, the embodiment of 
Truth, Knowledge and Bliss. In 
justification of his offering salutations 
etc. to. the Lord, Arjuna says that they 
are all identical with the Lord. 

%W- q* I 

3xTTfo 3r q* *sr «rm , ?qqr era fqsqqtrereq II || 

** You; Strips: (are) the primal deity; 3*t<m pq: the most ancient 
Person; You; m rq^q of this universe; q^ftqrcq. the ultimate resort; 


By addressing the Lord as ‘Mahdtman’, 
‘Aninta’, ‘Devesa’ and ‘Jagannivasa 1 , 
Arjuna shows that He is the all-pervading 
soul of all animate and inanimate beings; 
that His form, virtues and glory etc. 
are all infinite; that He is the Ruler 
even of the celestials and that the 
universe not only exists in Him but is 
also pervaded by Him. Therefore, it is 
quite in the fitness of things that all 
beings should offer their salutations 
to Him. 

The adjectives ‘Garlyase’ and ‘Brahma- 
nopyadikartre’ indicate that He is the 
progenitor not only of this universe but 
of Brahma himself, who created it. 
Therefore, being the best of all, and the 
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* and; Irir the knower; iNn*. the knowable; ^ 

Abode; a# are; assuming endless forms; by You; fe’a’S. the 

( entire ) universe; cran. ( stands) pervaded. 

You are the primal Deity, the most ancient Person; You are the 
ultimate resort of this universe. You are both the knower and the knowable, 
and the highest abode. It is You who pervade the universe, assuming 
endless forms. ( 38 ) 


Vi'xRiu'v.n SI I 

■ ■an d - ;—^Er^W’-ibe supieme 


By speaking ot the Lord as "the 
ultimate resort of this universe” Arjuna 
shows that at the time of final dissolution 
the whole of this universe gets merged 
into God and ever exists in a fraction 
of His being. 

By referring to the Lord as ‘Yetta’ 
(knower), Arjuna indicates that it is He 
who possesses real and full knowledge 
of the past, present and future worlds, 
and is the eternal witness of all. That 
is why God is omniscient; and there is 
none who can equal Him in omniscience. 


By speaking of the Lord as ‘Yedyam’, 
Arjuna indicates that He is the supreme 
Brahma or God, who is the only object 
worth knowing, whose knowledge is the 
highest goal of human existence, and who 
has been referred to in verses 12 to 17 
of Chapter XIII as the object of Knowledge. 

By referring to the Lord as ‘Param 
Dhama’ Arjuna shows His identity with 
the highest abode, which is the final resort 
of all liberated souls, and attaining which 
man does not return to the mortal world. 


srPpfjTtefsnfe 5T5Tff: ufacimpj I 

jtjtt SWt II ^ II 


* You ( are ); Vayu (the wind-god ); Yama ( the god of death ); 

3#: Agni (the god of fire ); Varuna (the god of water); SKIlf: the 
moon-god; U3ffT%: the lord of creation, Brahma; ^ and; sriwvf: the father 
even of Brahma (the grandfather); ^ to You; a thousand times; 

5OT: obeisance; (further) obeisance; ^3 let there be; & to You; 
once more;9 repeatedly; obeisance; *w: (further) obeisance. 

You are Vayu ( the wind-god ), Yama (the god of death ), Agni (the god of 
fire ), the moon-god, Brahma ( the lord of Creation ), nay, the father of Brahma 
himself. Hail, hail to You a thousand times; salutations, repeated salutations 
to You once again. ( 39 ) 

By identifying the Lord with Yayu, alone is worthy of receiving salutations 
Yama and other gods Arjuna indicates from all in every respect, 
that in addition to the gods mentioned 

above all other gods who are worthy of Being the father of Kasyapa, Haksa- 
salutation are comprised in God, being Prajapati and the seven sages eto., who 
fractions of His being. Therefore, He actually created the ' whole universe 
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Brahma, is the grandfather of all beings; ‘Hamah’ with the adverbial componnd 
and the creator of Brahma is God Himself. ‘Sahasrakrtvah’ by Arjnna shows that, 
Therefore, He is the great-grandfather of ac tuate<3. as he was by the feeling of deep 
all. Prom this point of view also, He reTereDCe for the Lord mixed with fear, 
is worthy of receiving salutations from all. he did not feel tired of bowing to Him, 

The repeated use of the indeclinable and wanted to go on with his salutations. 

sre snralfa amsfa m II ll 

0 Lord possessing infinite prowess; ft to You; SWtira; from 
before; 3RT as well as; ssu: from behind; m obeisance; 0 soul of 
all; % to You; from all sides; ^indeed; ’W: obeisance; let 

there be; possessing limitless might; ^ You; the whole ( universe ); 

smnitftt pervade; att: therefore; ?R: all; tfftr You are. 

0 Lord of infinite prowess, my salutations to You from before and 
from behind. 0 soul of all, my obeisance to You from all sides indeed. You, 
who possess limitless might, pervade all; therefore, You are all. ( 40 ) 

By addressing the Lord as ‘Sarva’, the conception of any mortal. 

Arjuna seeks to convey that He is the 

soul of all, pervades all and is identical Is the first half of this verse Arjuna 
with all; no atom of space is devoid of has already addressed the Lord as ‘Sarva’. 
Him. Therefore, it is but natural for In the latter half he establishes His 
Arjuna to offer his salutations from all universal character. There is no iota 
sides to Him who is present everywhere, of space where He is not; there' is 

no particle of matter which is not permeated 

By referring to the Lord as ‘Amitavi- by Him. Therefore, He is all in all. Apart 
kramah’, Arjuna shows that the strength from God the world had no reality what- 
He is capable of exerting is beyond soever in the eyes of Arjuna. 

Offering praises and salutations to the Lord in the above manner, 
Arjuna now craves in the following two verses His forgiveness for the offences 
committed by him through word and deed due to lack of true knowledge about 
His virtues, mysteries and glory, 

^ spr I w** I I srfcfr i 
SSWcTr mi JTCT errfqr II || 

m Your; this; greatness; srsrrsRfi not knowing; wst ( You 

are my) friend; thus; w thinking; spn^t through affection; ur or; 
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swr^ through negligence; straf even; W by me; Ho Krsna; I Ho 

descendant of Yadu; | Ho comrade; thus; ^ whatever; 
importunately; has been said; ^ and; 0 sinless one; ^ the 

way in which; SGTfrannx for the sake of fun; while at play, 

reposing, silting or at meals; alone; stw or; in the presence 

of those ( companions); stft even; srfa You have been slighted ( by me ); 
Utj; for all that (misdemeanour); sRTUUH twin, from You who are infinite; 

I; §TTTPl seek forgiveness. 


The way in which I have importunately called out, either through 
intimacy or even through want of thought, “Ho Krsna! Ho Yadava! Ho 
Comrade !” and so on, suspecting not this greatness of Yours, and thinking 
You only to be a friend, and the way in which You have been slighted 
by me in jest, 0 sinless one, while at play, reposing, sitting or at meals, 


either alone or even in the presence of 
from You, who are infinite. 

The word ‘Mahimanam’, qualified by 
the demonstrative adjective ‘Idam’, refers 
to the incomparable and boundless glory, 
greatness, excellence and potency of the 
Lord, which Arjuna actually saw during 
his vision of the Cosmic Body. 

The participial adjective 'Ajanata 1 
qualifying the pronoun ‘Maya’ is intended 
as an excuse for the impropriety of behaviour 
shown by Arjuna towards £ri Krsna. Arjuna 
thereby claimed that the offences unwitting¬ 
ly committed by him would be forgiven 
by the Lord. 

It was due to his ignorance about 
the Lord’s incomparable and infinite glory 
that he had treated Him as an equal; and 
it was therefore that he never paid any 
regard, during his conversations with the 
Lord, to His exalted position as the object 
of universal adoration. This undoubtedly 
constituted a serious blunder on hiB part. 
He treated as an equal one whose feet 
even the greatest of gods and sages deemed 
it a privilege to adore 1 This is what is 
sought to be conveyed by the words 'Sakheti 
Matva’ and ‘Pramadaf. 


others—for all that I crave forgiveness 

( 41, 42 ) 

The familiar forms of address used by 
Arjuna in respect of &ri Krsna are quoted 
by him as an instance of the irreverence . 
shown by him towards the latter. Although 
there was no comparison between him 
and &rl Krsna, who was no other than 
God Himself, he went on foolishly regard¬ 
ing Him as an ordinary friend, and instead 
of using terms of respect for Him continued 
to address Him by name in a familiar 
way. This is what he now repents for. 

The word ‘Achyuta’ stands for one 
who never falls from his glory and exalted 
state of being. Addressing the Lord by 
this name Arjuna indicates that, even 
though he committed a great offence by 
insulting Him through his unseemly be¬ 
haviour, such impropriety of behaviour 
on his part oould not really harm Him 
in any way. Nothing in the world could 
shake His position and nobody oould ever 
bring dishonour to Him; for He is always 
'Achyuta' or unshaken. 

Over and above the instances of 
impropriety cited in verse 41, Arjuna 
proceeds in the next verse to mention 
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other forms of objectionable conduct on 
his part. The indeclinable ‘Yat 5 has been 
repeated in the very beginning of verse 
42 to introduce these other forms of 
misdemeanour, and the conjunction ‘Cha’ 
is intended to conjoin them v?ith those 
mentioned in the preceding verse. 

Intimacy, thoughtlessness and fun— 
these are the three factors responsible 
for lack of regard on the part of an 
individual for another’s honour or 
dishonour. Intimacy knows no decorum; 
thoughtlessness naturally * contributes to 
lapses; audit becomes difficult to maintain 
propriety of speech when one is in a jocular 
mood. For the disrespect shown to a man 
worthy of reverence, these three factors may 
be jointly or individually responsible. Of 
these three factors, intimacy and thought¬ 
lessness have already been dealt with 
in the preceding verse ; while the present 
verse points to the third factor, viz., fun, 
by using the adverbial compound ‘Avahasar- 
tham’ (for the sake of fun). 

A similar expression of regret is attri¬ 
buted to Arjuna in Srinwd Bliagavata as well, 
where he says: — 

“While reposing, sitting, waiting, indulg¬ 
ing in tall talk or dining with Sri Krsna, 
I had developed such intimacy with Him 
that occasionally I used to taunt Him 


saying “0 friend, you are indeed a truth¬ 
ful man.” But that noble soul out of His 
inherent greatness overlooked all those 
faults of mine even as a friend overlooks 
the faults of his friend, or a father con¬ 
dones the faults of his son.”* (I. xv. 19 ) 

The demonstrative pronoun ‘Tat’ sums 
up all the offences of the kind mentioned 
in verses 41 and 42. And by speaking of 
the Lord as ‘Aprameyam’, Arjuna indicates 
the inconceivable nature of His form and 
glory. In fact, no one can apprehend 
them fully. What little knowledge about 
Him is possessed by anyone is wholly 
attributable to His grace. It was due to 
His supreme grace that Arjuna, who had 
been ignorant of His greatness so long 
and consequently behaved disrespectfully 
towards Him, had come to realize His 
glory to a certain extent. Even then it 
could not be asserted that he had known 
it fully. Far from knowing it fully he 
had not yet apprehended even that much 
of His glory which the divine grace sought 
to bring home to him. But what little he 
had understood had fully convinced him 
that* He was God almighty Himself. He 
had now come to realize that the way 
in which he had behaved with the Lord, 
treating Him as his equal, was unseemly 
on his part, and he humbly sought His 
pardon for all Ms past misbehaviour. 


Having thus craved the indulgence of the Lord , Arjuna proceeds to describe 
His glory in the next two verses, establishing thereby His capacity to forgive him, 
and invokes His favour once more . 

faaifa rpm <j?*r2sr i 


^ You; of this moving and unmoving creation; 

fan the father; p: the greatest teacher; and; worthy of 

adoration; swh are; 0 Lord of incomparable might; in 

(all) the three worlds; Your equal; stpt even; wn: another; n not; 

srfar there is; snarhto: any better; how (then). 


* faEswr: i 
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You are the Father, nay, the greatest teacher of this moving and 
unmoving creation, and worthy of adoration. 0 Lord of incomparable 
might, in all the three worlds there is none else even equal to You; how, 
then, any better ? ( 43 ) 


• By speaking of the Lord as “the 
Father of this creation, the greatest teacher 
and worthy of adoration”, Arjnna seeks 
to justify his claim for forgiveness. The 
whole of this universe has sprung from 
the Lord; therefore, He is its Father. Of 
all great gods, sages and other powerful 
beings Brahma is the greatest; for he is 
the first-born of this creation, and it is 
he who teaches all according to their 
respective capacity through the eternal 
light of God. But Brahma himself takes 
his descent from God and it is from Him 
again that he derives his wisdom. There¬ 
fore, He is the greatest of all beings, 
greater than the greatest, and the 
only and the great teacher of all. ■ 
Even gods like Brahma and sages like 
Vasistha, who are objects of supreme 
adoration and ever worthy of salutation 
even for the gods and sages that are 


worshipped by the world, deem it a proud 
privilege to obtain even a moment’s 
opportunity to offer direct worship or 
praises to Him. Therefore, He is the 
supreme object of worship even for all 
adorable beings, and it is quite natural 
for Arjuna to expect that He should 
condone his faults. 

By the second half of this verse 
Arjuna shows that in the whole universe 
there is none who can even approach the 
infinite and inconceivable virtues, glory 
and greatness of God. God alone is His 
own compeer. And when there is none 
equal to Him, the possibility of anyone 
surpassing Him cannot even be conceived. 
If, therefore, the Lord, who was all 
compassion, did not forgive his faults, 
there could be no hope of his being 
pardoned by anyone else. 


fiEfa SRR snig: fjR! ^ H «« II 

therefore; I; (my) body; srr&RR prostrating ( at 

Your feet ); SPUR bowing (to You ); worthy of praise; stR. fsnj. You, 

the Ruler of all; seek to propitiate; p 0 Lord; iw a father; 

PR with ( his ) son'; p as; R?rr a friend; with ( his ) friend; p 
as; f&T: a husband; mn?r; (as) with (his) beloved spouse; stp: to bear; 
srtffc You ought. 


Therefore, Lord, prostrating my body at Your feet and bowing low 
I seek to propitiate You, the ruler of all and worthy of all praise. It 
behoves You to bear with me even as a father bears with his son, a 
friend with his friend and a husband with his beloved spouse. ( 44 ) 


The word ‘Taemat’ refers to the incomparable greatness and glory possessed 
exalted virtues of the Lord, mentioned by the Lord were such as made it 
in the preceding verse, which render Him incnmbent oh Him to take pity on, and 
easy to placate. In other words, the be favourably disposed towards, a distressed 
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soul like Arjuna, who had. taken skelter 
under Him. That is why Arjuna took 
courage to seek His forgiveness with, all 
humility, 

By referring to the Lord as ‘Isam’ 
and *Xdyam’ Arjuna seeks to convey that 
He is the sole and supreme R T der of all, 
who not only regulates the whole universe 
but is the ruler and controller even of 
gods like Indra ( the lord of paradise ), 
Aditya ( the sun-god ), Varuna (the god 
of water), Kubera (the god of riches) 
and Yama (the god of death), who 
are the guardians of the world. And 
the extent of His virtues, glory and 
greatness is so vast that even if the 
whole universe goes on singing HiB 
praises for ever their limit cannot be 
reached. Hence He alone is worthy of 
praise. Arjuna felt that he had neither 
adequate knowledge nor the requisite 
eloquence whereby he could sing His 
praises and win His favour. He felt 
utterly incompetent to praise Him. He 
thought whatever words he would utter 
in praise of His glory would fail to 
touch even the fringe of that glory, and 


would thus detract from the same. Hence 
the only course left to him was to throw 
himself at His feet like a log of wood, 
L e>f bow to' Him with all his limbs, and 
seek His favour through the grace of the 
dust of His feet. That is how Arjuna 
invoked His favour and asked Him* to 
overlook his faults. 

It has already been shown in verses 
41 and 42 above that thoughtlessness, 
intimacy and fun are the three factors 
which jointly or severally contribute to an 
offence of slight. By citing the examples of 
father and son, friend and friend, and 
husband and wife, Arjuna requests the 
Lord to condone all his lapses attributable 
to any of the three causes mentioned 
above. That is to say, just as a father 
forgives the fault of his son committed 
out of ignorance and thoughtlessness, a 
friend puts up with the indignities heaped 
on him by his friend in a spirit of fun, 
and a husband condones the lapses of his 
wife occasioned by intimacy, Arjuna 
expects the Lord to forgive all his faults 
proceeding from the three causes men¬ 
tioned above. 


Craving the indulgence of the Lord for his trespasses in this way, Arjuna 
requests Him in the next two verses to reveal His four-armed form . 

3*52$ cfamsfor 5 §t sr statfqa $ I 

fora srcffe for sruffosr ii \\ 

aiSS'gk (Your wondrous form) never seen before 5 ffr seeing; ffaf: 
delighted ; I am; ^ and; my; *R: mind; wfa by fear; sisstfSRm is 

tormented; ara; that; ^<73. four-armed divine form (of Visnu); ^ only; 
ii to me; pfa (pray) reveal; 0 Lord of celestials; 0 Abode 

of the universe; JRtl? be gracious. 

Having seen Your wondrous form, which was never seen before, I feel 
transported with joy; at the same time my mind is tormented by fear. Pray 
reveal to me that divine form, the form of Visnu with four arms; 0 Lord 
of celestials, Abode of the universe, be gracious. ( 45) 

By the first half of this verse Arjuna and fear aroused in him by the sight of 
points to. the alternate feelings of joy that wondrous form. When he looked 
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to the virtues, glory and greatness of 
the Lord as revealed in His . Cosmic 
Body, his joy knew no bounds and he 
congratulated himself on the infinite 
compassion and unparalleled love shown 
to him by the Lord in revealing His 
transcendent form. But the very nest 
moment, when he became conscious of 
the dreadfulness of that form, he trembled 
with fear, and felt much perturbed. 

The above statement of Arjuna is 
significant. He thereby humbly requests 
the Lord to withdraw that form from 
before his eyes as speedily as possible. 

The demonstrative adjective ‘Tat’ 
points to something out of sight. It 
further denotes that which has been 
seen before, but is now out of sight. 
And the use of the indeclinable ‘Eva’ 
has a restrictive force. The compound 
word ‘Devarupam’, qualified by ‘Tat’, 


therefore, refers to the four-armed divine 
form of Yisnu residing in Yaikuntha. If 
the word ‘Tat* alone occurred in the 
verse, it could be interpreted as referring 
to the human garb in which the Lord 
appeared before Arjuna. But the word 
‘Deva’ joined to **Rupam’ makes it clear 
that the form referred to here was other 
than human i. e<> belonging to the heaven 
world. 

By addressing the Lord as ‘Devesa’ 
and ‘Jagannivasa’ Arjuna shows that He 
was none else than the all-pervading 
Lord of the universe. Hence He alone 
could reveal that divine Form to him. 

By asking the Lord to be gracious, 
Arjuna solicits Him to withdraw speedily 
the dreadful Cosmic Form and be 
pleased to reveal before him the four¬ 
armed divine form. 


V cR3 II II 

1 5 even so; You; \%frfbT^ adorned with a diadem; 

armed with a club; ( and ) holding a discus in one of Your 

hands; to see; desire; 0 Universal Being; 0 

Lord with a thousand arms; arc ‘sgg&t Wi in that four-armed form; qg 
alone; do You appear. 


I wish to see You adorned in the same way with a diadem on the 
head, and holding a mace and a discus in two of Your hands. 0 Lord 
with a thousand arms, 0 Universal Being, appear again in the same four¬ 


armed Form. 

The Lord had taken a vow not to 
take up arms during the Mahabharata 
war, and He was seated in Arjuna’s 
chariot holding a whip in one hand and 
the reins in another. But, before seeing 
Trim in the two-armed human form once 
more, Arjuna wanted to behold His four- 
armed divine form holding weapons of 
war like the mace and the discus. This 


(46) 

is what he seeks to convey by the use 
of the indeclinables ‘Tatha’ and ‘Eva’. 

The word ‘Rupena’, qualified by the 
demonstrative adjective *Tena\ refers to 
the four-armed divine form mentioned in 
the preceding verse by the words ‘Tat 
Rupam’. The use of the indeclinable 
‘Eva’ in this verse indicates that even 


28 G. T.-II 



218 


KALYANA-KALPATARU 


[Vol. 13 


though Arjuna was generally wont to 
see the two-armed human form of the 
Lord, ‘ he now longed to see the four- 
armed divine form alone. 

The four-armed form, referred to in 
this verse, means the divine form of 
Visnu. The following are our reasons 
for holding this view:— 

(1) If the four-armed form were the 
natural form of f§rl Krsna, it was needless 
to speak of It as holding a mace and a 
discus in two of Its hands; for Arjuna 
used constantly to see that form. Nay, 
even the use of the word ‘Ohaturbhujena’ 
with reference to it would have been 
redundant. It would have been quite 
enough for Arjuna to request the Lord to 
reveal the form which had been before 
him only a few minutes bach. 

( 2 ) The word ‘Devarupam’ ( divine 
form), occurring in the preceding verse, 
bears a contrast with the word ‘Manusam 
Rupam’ ( human form) used in verse 51 
below. This further proves that the word 
‘Devarupam’ refers to Visnu. 

(3) The use of the indeclinable 
‘Bhuyah’ with the words ‘Swakam Rupam’ 
in verse 50 below and that of ‘Punah’ 
with ‘Saumyavapuh’ also proves that the 
Lord first revealed His four-armed divine 


even of human beings; why should the gods, 
in that case, be ever eager to see that 
Form P If. on the other hand, it is urged 
that the -words ‘Idam Eupam’ occurring 
in verse 50 below refer to the Cosmic 
Body, snch a terrible form was even beyond 
the conception of gods. Thus it is clear 
that it is the form of Visnu residing in 
Vaikuntha that the gods are ever eager 
to behold. 

(5) The Cosmic Body has been 
glorified in verse 48 below, beginning 
with the words «Na Vedayajnadhyayanaih’ 

(X cannot be perceived through the study 
of Vedas or rituals etc. ). The same idea 
has beeu repeated in verse 53^ beginning 
with 'Naham Vedairna Tapasa' (Neither 
through study of the Vedas nor through 
penance etc. can I be seen in this Form). 
Construing both these verses as glorifying 
the Cosmic Body would expose the Lord 
to the charge of tautology. This as well 
proves that before revealing the human 
form the Lord appeared before Arjuna in 
the four-armed divine form, and that verse 
53 was uttered in praise of the same. 

(6) Xn verse 24 of this chapter, and 
again in verse 30, Arjuna addresses the 
Lord as 'Visnu’. This also indicates 
Arjuna’s longing to see the Lord in the 
form of Visnu. 


form, and thereafter His two-armed 
human form. 

(4) The use of the adjective 
‘Sudurdarsam’ in verse 52 below shows 
that the form under question was something 
exceptionally rare; and the same verse 
further adds that even gods were always 
eager to behold that Form. If the four¬ 
armed form were natural to gri Krsna, 
it would have been open to the perception 


All these arguments go to prove that 
Arjuna solicits the Lord in the present 
verse to show him the four-armed form 
of Visnu. 

By addressing the Lord as ‘Sahasra- 
baho’ (possessed of a thousand arms) 
and ‘Viswamurte’ (Universal Being), 
Arjuna requests Him to withdraw His 
Universal Form. 


Revealing in the next two verses the glory of His Cosmic Body and the 
rarity of its perception, the Lord consoles Arjuna in verse 49 and invites him to 
behold the four-armed form as reQuested above. 


fsre wrewM wk 11 w 11 
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sr# 0 Arjuna 5 pleased (with you); m by Me; 

through My own power of Yoga; this; I Mine; supreme; 
effulgent; sttsu* primal; (and) infinite; Cosmic Body; to 

you; has been shown; ^ which; by anyone else than you; 

«T was never seen before. 

Sri Bhagavan said: Arjuna! pleased with you I have shown you, 
through My own power of Yoga, this supreme, effulgent, primal and infinite 
Cosmic Body, which was never seen before by anyone else than you. ( 47 ) 


The use of the adjective ‘Prasannena’ 
with ‘Maya’ shows that the devotion 
Arjuna bore towards the Lord and the 
fervent prayer that he addressed to Him 
in verses 3 and 4 above had moved His 
heart, and it was with a view to en¬ 
lightening him about His own virtues, 
glory and truth that He had mercifully 
shown His transcendent form to him. 
Under such circumstances, Arjuna had no 
cause for fear, agony or bewilderment. 
The Lord, therefore, wondered why he 
should be so much perturbed with fear. 

The compound word ‘Atmayogat’ 
denotes that the Cosmic Body of the Lord 
could not be perceived by all and at all 
times. It could be seen only when He 
vouchsafed its vision through His own 
power of Yoga, and by him alone who 
is gifted with the divine eye, and by 
none else. Thus it was a great privilege 
to obtain a vision of that form. 

The use of the adjectives ‘Idam’, 
‘Param’, 4 Tejomayam 1 , ‘Adyam’, ‘Anantam’ 
and ‘Viswam’ with the substantive 
»Rupam’ is intended to bring home to 

1^7: 


Arjuna the greatness of His transcendent 
and wonderful Cosmic Body. The Lord 
thus told Arjuna that the form in which 
He appeared before him was most 
excellent and divine in character; it was 
an infinite mass of divine lustre, the 
beginning and creator of all, and boundless 
in extent; its limit could not be found 
anywhere. What Arjuna saw was not a 
complete picture. It was only a fragment 
of that great Form. 

There was a world of difference 
between the Cosmic forms revealed by 
&rl Krsna to mother Yasoda in His own 
mouth and to Bhlsma and others in the 
court of the Kauravas, on the one hand, and 
the Cosmic Body revealed on this occasion 
to Arjuna, on the other. All these three 
forms have been described differently in 
onr sacred books. In the form revealed 
to Arjuna Bhlsma, Drona and the other 
heroes were seen entering the flaming 
mouths of the Lord. Such a Cosmic form 
was never shown by the Lord to anyone 
before. Thus there is no incongruity in 
the above statement of the Lord. 

sr cTTtfWr: I 

%% <3^51 II II 


0 great hero of the Kuru race; in (this) world of 

human beings; assuming * such a (cosmic) form; stCT. I; *r neither; 

through study of the Vedas or of rituals; 7 nor; 7 $: through 
gifts; 3 nor again; fo^rw: through actions (enjoined by the Jjastras); * and; 
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* nor 5 through austere penances; by anyone else than you; 

am capable of being seen. 

Arjuna, in this mortal world I cannot be seen in this Form by any¬ 
one else than you, either through study of the Vedas or of rituals, or 
again through gifts, actions or austere penances. (48 ) 


Study of the Vedas with all the 
supplementary sciences and other auxiliary 
branches of Knowledge under a qualified 
teacher well-versed in the Vedic lore, 
and thoroughly grasping their meaning 
is called ‘Vedadhyayana 5 . Even so receiv- 
ing instruction in the various rituals from 
teachers skilled in the performance of 
sacrifices, and acquiring practical knowledge 
of the same by attending sacrifices per- 
formed with due ceremony under the 
supervision of such teachers is known 
as ‘Yajnadhyayana’. 

•Dana’ consists in gifting to another, 
with due regard to the latter’s qualifica¬ 
tions, one’s wealth or other possessions, 
food, water, knowledge, cattle, land etc. 
with a cheerful heart for the recipient’s 
benefit and enjoyment. 

Performing sacrifices enjoined by the 
Vedas and Smrti texts, and all other 
pursuits sanctioned by the scriptures and 
followed for the sake of discharging one’s 
duty as prescribed by one’s Varna or 
grade in society and Asrama or stage 
in life are covered by the term ‘Kriya’. 

Observing fasts recommended in the 
&dstras under the name of ‘Krtchhra’ and 
‘Chandrayana’ etc., and other stringent 
rules of life, subduing the mind and senses 
with strong determination and reason, 
undergoing severe bodily and mental 
suffering for the sake of one’s duty, and 
various other forms of askesis undertaken 
in accordance with the scriptural ordi¬ 


nance-all these are included under the 
category of ‘austere penances’. 

Declaring that it was impossible to 
obtain a vision of His Oosmio Body 
through the above practices, and thereby 
revealing its transcendent glory the Lord 
congratulates Arjuna on his being able, 
through His own grace and goodwill, to 
behold the Form which could not be seen 
by any other means. The feelings of fear, 
agony and bewilderment etc. obsessing 
Arjuna’s mind at that moment were, 
therefore, altogether inopportune and 
unjustified. 

Man alone is qualified to study the 
Vedas and rituals, practise charity, perform 
penance and undertake various other forms 
of activities. And it is through the 
human body alone that one acquires 
various other qualifications by performing 
fresh actions of various kinds. The other 
worlds of the universe are primarily places 
where one works out one’s destiny. The use 
of the word ‘Nrloke* is intended to bring 
out this glory of the mortal world. The 
intention is to point out that when that 
Form of the Lord cannot be seen by 
anybody through such practices even in 
this world, much less can it be seen 
in the other worlds without such practices. 

By addressing Arjuna as ‘Kurupravlra* 
the Lord s"hows that Arjuna was the 
greatest hero of the Kuru race, and it 
was unbecoming of a hero like him to 
be overcome with fear. This was another 


reason why he should not give way to fear. 
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to Mine; ^ such as this; this; gto* terrible; form; sjr 
seeing; ^ to you; s*tsrr perturbation 5 nr let there not be; =3 and; fMjror?: 
perplexity (too ); rrt there should not be; you; s*r^TOf: freed from fear; 
jfawwi: (and) delighted at heart; ?ttj; ^ that very; $ Mine; ^ this (four- 
armed ); form; again; behold. 

Seeing such a dreadful Form of Mine as this, be not perturbed or 
perplexed; with a fearless and complacent mind, behold once again the same 
four-armed Form of Mine ( bearing the conch, discus, mace and lotus). ( 49) 


By the first half of this verse the 
Lord indicates that the sight of the 
Cosmic Body, which was so difficult to 
obtain, and which had been vouchsafed 
to Arjuna as a mark of His pleasure, 
should not have caused perplexity and 
perturbation to Arjuna. Nevertheless, 
when that dreadful vision was proving a 
source of fear and bewilderment to him, 
and he desired that He should withdraw 
that form from before his eyes,'the Lord was 
willing to meet his wishes in the matter 
and conceal the terrible form just for 
his consolation. Arjuna need not, therefore, 
feel perturbed or perplexed any more. 


The use of the demonstrative 
adjectives ‘Tat’ and Tdam’ with the 
substantive ‘Rupam’ is intended to show 
that Arjuna had now before his eyes and 
could very well see the four-armed divine 
form which had been shown to him 
before, and for a vision of which he was 
now praying to the Lord. In other words, 
the Cosmic Body had disappeared 
from his view and had been replaced 
by the four-armed divine form. The 
Lord, therefore, invited Arjuna to drive 
out fear from his mind and behold His 
four-armed form with a complacent mind. 


When the Lord was thus going to 
withdraw the form which caused fear and 
bewilderment to Arjuna, and reveal the 
four-armed form coveted by him, he 
should shake off all fear and cheer 
up. This is what is sought to be 
conveyed by the adjectives ‘Yyapetabhih’ 
and ‘Pritamanah 1 . 

Sanjaya now tells Dhrtarastra 
to behold His four-armed Form. 


The word 'Punah' used in the verse 
conveys the impression that the Lord 
had revealed His four-armed form to 
Arjuna on a previous occasion as well. 
The use of the words ‘Tat Eva' and 
‘Tena Eva’ - occurring in his prayer 
contained in verses 45 and 46 above go 
to confirm this view. 

Krsna did after inviting Arjuna 


what Sri 


TO* ^ i 


Sri Krsna (son of Vasudeva ); to Arjuna; thus; 

having spoken; again; vt«rr in the same way; *TOL His own (four- 
armed) form; revealed; =9 and; 5 ?: once more; ffSTOT the high-souled 

§ri Krsna; flterag; assuming a gentle form; WTO. ff* 5 * the frightened 
Arjuna; sw wsra n ra brought relief to. 
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Safijaya said: Having spoken thus to Arjuna, Bhagavan Vasudeva 
again showed to him in the same way His own four-armed Form; and 
then, assuming a gentle form, the high-souled $ri Kr§na consoled the 
frightened Arjuna. ( ^ ) 


Bhagavan S?ri Krsna manifested Him¬ 
self in this world as a son of Vasudeva, 
and He resides in the heart of all beings 
as their very self. Therefore, He bears 
the title of Vasudeva as one of His many 
appellations, 

‘Swakam Enpam’ means one’s own 
form. Speaking in a wider sense, even 
the Cosmic Body belonged to &rl Krsna 
Himself and was thus His own body; 
even so the human garb in which He 
was ever present before all was equally 
His. But the use of the adjective 'Swakam' 
with ‘Rupam’ must have been intended 
to refer to a third form, different from 
the two forms mentioned above. For the 
Cosmic Body was already present before 
Arjuna; and since he was feeling perturbed 
at the sight of that form, its revelation 
before him was altogether out of question 
at that moment. And with regard to the 
human form it was unnecessary to say 
that the Lord manifested it (Darsayamasa). 
For once the Cosmic Body was withdrawn 
from his view, the Lord’s natural form 


as a human being would have automatically 
appeared before Arjuna. There could be 
no question of showing it; for Arjuna 
would have himself seen that form. The 
use of the adjective ‘Swakam’ with 
*Eupam\ and of the verb ‘Darsayamasa’, 
therefore, conveys the impression that it 
was the Lord's divine four-armed form 
eternally residing in Vaikuntha, as 
distinguished from the human form which 
was present before all and had been 
manifested for the sake of carrying on 
His human sports, as well.as from the 
Cosmic Body manifested through His 
power of Yoga, which Arjuna longed to 
see and which the Lord now revealed 
to him, 

He whose self or personality is great 
is called a Mahatma. Bhagavan 3rl Krsna 
is the soul of all beings, hence He is 
spoken of as a Mahatma. The word 
‘Saumyavapuh’ refers to the most pleasing 
and placid human form, the swarthy form 
in which £ri Krsna always appeared 
before all. 


When Sri Krsna, having withdrawn His Cosmic Body and revealed His 
four-armed form, finally assumed His natural human form and soothed Arjuna* 
the latter returned to his normal self and said :— 

sf? m era slra sranfc I 

*rfrn *r?it; ira: 11 \\ 

0 Krsna; o* "Yours; h* this; sN* placid; ^ human 

form; iff seeing; now; stor: composed; far: (I have ) become; 

to (my) normal self; I have returned. 


Aijuna said: Krsna, seeing this gentle human form of Yours I have 
regained my composure and am myself again, ^ 51 y 



No. 1] 


CHAPTER IX 


223 


The Lord’s human form was excep. morbid feelings like fear, agony and 
tionally lovely, attractive and gentle; and bewilderment etc. The nse of the phrases 
the ‘gentle form' mentioned in the preced- ‘Sachetah Samvrttah’ and ‘Prakrtim Gratah' 
ing verse also referred to His human form, indicates the disappearance of those 
It was with the intention of bringing feelings. The intention iB to show that 
out this idea that the adjectives the sight of the enchanting and lovely 
■Saumyam’ and ‘Manusam’ have been used human form had restored his mental 
with the substantive ‘Rdpam’ in the equilibrium. And morbidities like fear, 
present verse. excitement and shivering etc., which had 

taken possession of his mind, senses and 
The sight of the Lord's Cosmic Body body respectively, having now left him, 
had aroused in the mind of Arjnna he had recovered his normal state. 

Hearing the above words of Arjuna the Lord now reveals in two verses 
the rarity of vision and glory of His four-armed divine form. 



ii ii 

iw Mine; which; (four-armed) form 5 a# you have 

(just) seen; that; (is ) most difficult to perceive; ^r: gods ; 

arfq even 5 FCTH. ever; of this form; ( are) eager to behold. 

§ri Bhagavan said: This form of Mine (with four arms ) which 
you have just seen is exceedingly difficult to perceive. Even the gods are 
always eager to behold this form. ( 52 ) 

The demonstrative adjective ‘Idam* could be perceived only by one who is 
points to an object near at hand; hence exclusively devoted to the Lord and on 
in the present context it refers to the whom the divine grace fully shines, 
four-armed form manifested after the Tiie use of the indeclinable ‘Api’ 
disappearance of the Gosmic Body. By after ‘Devah’ is intended to convey that 
speaking of it as most difficult to perceive, when gods themselves are always yearning 
the Lord seeks to convey that the eternal to behold that form, and yet all of them 
four-armed form existing beyond Maya are unable to see it, it is much more 
and adorned with divine attributes, which difficult for ordinary human beings to 
Arjuna saw only a few minutes back, perceive it, 

«lfii cTTOT *T I 

W HT m II II 

W as 5 JTRL Me; s# you have seen; endowed with 

such a form; atm. Ij * neither; by the Vedas; * nor; <NWT by 
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penance; »f nor (again); by charity; ^ and; >T nor (even); fSW by 
ritual; ( am ) capable of being seen. 


Neither by study of the Vedas nor by penance, nor again by charity, 
nor even by ritual can I be seen in this form ( with four arms ) as you 
have seen Me. ( 53 ) 


In verses 27 and 28 of Chapter IX the 
Lord invited Arjuna to dedicate to Him 
whatever he offered as oblation to the 
sacred fire, whatever he bestowed as a 
gift and whatever he did by way of 
penance, assuring him that he would 
thereby be freed from the bonds of 
Karma and attain Him. Again, we are 
told in XVII. 25 that the seekers of 
liberation perforin acts of sacrifice, penance 
and charity without seeking any return. 
This leads to the conclusion that the 
performance of sacrifices, charity and 
austere penance are positively conducive 
to liberation and God-Realization. In 
the present verse, however, the Lord 
says that His four-armed divine form 
can be seen neither by study of the 
Vedas nor by penance, nor again by 
charity, nor even by ritual. Although 
these statements appear as mutually 
contradictory, there is really no con¬ 
tradiction between them; for offering of 
actions to God is a part of the practice 
of exclusive devotion. While discussing 
the subject of exclusive devotion in 
verse 55 below, the Lord Himself speaks of 
the devotee as •Matkarmakrt* (performing 
actions for My sake ); whereas in verse 
54 He proclaims in unequivocal terms 
that through single-minded devotion He 
can be seen in His four-armed divine 

Having discarded the 
now suggests the means 


form, known in essence and even entered 
into. Thus it should be definitely 
understood that actions such as the 
performance of sacrifices, charity and 
penance, carried on in a disinterested 
spirit for the sake of God and as an 
offering to God, being parts of devotion, 
are conducive to God-Realization; and 
not those performed with an interested 
motive, That is to say, actions such as 
the performance of sacrifices, penance etc. 
mentioned above cannot by themselves 
lead to God-perception. God-vision is 
vouchsafed only through His grace by 
lovingly surrendering oneself to Him in 
a disinterested spirit. 

The present verse cannot be taken to 
refer to the Cosmic Body inasmuch as 
the same has already been glorified in 
almost identical words in verse 48. Hence 
to interpret the present verse also as 
uttered in praise of the Cosmic Body 
would be exposing the Lord to the 
charge of tautology. Moreover, with 
regard to the Cosmic Body it has been 
declared by the Lord that it could not 
be seen by anyone else than Arjuna; 
whereas He goes on to suggest the means 
of perceiving the form under reference in 
the following verse. Therefore, the way 
in which we have interpreted the present 
verse is fully justified. 


means by which He could not be perceived, the Lord 
by which He can be directly perceived . 


^3 ^ crata sill (j&pt ii ii 

3 but, 0 scorcher of enemies; 0 Arjuna; 

through exclusive devotion; endowed with such a form; I; 




“Through single-minded devotion, however, I can be seen in this 
form ( with four arms ), nay, known and even entered into, O valiant Arjuna.” 

( XL 54. ) 






hto. lj 


OHAtTEB SI 
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of being (actually) seen; sr and; 3H5JJL being known in essence; ^ and; 

being entered'into; (am) capable. 

Through ►single-minded devotion, however, I can be seen in this form 
(with four arms), nay, known in essence and even entered into, 0 
valiant Aijuna. ( 54 ) 

Developing exclusive love for God and entering into God P Our reply to 
and devoting once for all one’s mind, this contention is that the practice of 
senses, body, wealth and all other worldly Sankhyayoga has been declared as a 
possessions and even one’s own dear means of realizing the attrihuteless 
and near ones entirely to His service, Brahma or the Absolute; and this is 
regarding them as belonging to Him, is wholly true. But it cannot be maintained 
what is spoken of here as ‘single-minded that the practice of Sankhyayoga will 
devotion’. It has been dealt with at bring one face to face with the divine 
length in the following verse while four-armed form of God endowed with 
discussing the marks of devotees possessed attributes. Bor God is not bound to 
of such devotion. appear in an embodied form before one 

It may be contended here that vrho treads the path of Knowledge. Again, 
Sankhyayoga or the Path of Knowledge perception of God with attributes is the 
too has been declared elsewhere as subject that is being discussed in these 
leading to God-Realization. How, then, verses. Hence it is but reasonable to 
can it be said that exclusive devotion speak of single-minded devotion as the 
is the only means of perceiving, knowing °£ly means of attaining God-vision etc. 

Perception and Knowledge of, and absorption into, God having been declared 
as easily attainable through single-minded devotion, one is naturally inclined to 
ask: What is single-minded devotion? Anticipating this question the Lord now 
proceeds to discuss the marks of one who is possessed of such devotion. 

qtvss 0 son of P ( andu, Arjuna; *r: who; (is) given to per¬ 

forming all bis duties only for My sake; JT^npr: (is ) dependent on Me; 

( is ) devoted to Me; (is) free from attachment; towards 

all beings; fttfo (is) free from malice; ST: be (the man possessed of 
exclusive devotion ); ffR. Me; reaches. 

Arjuna, be who performs all his duties for My sake, depends on Me, 
is devoted to Me, has no attachment, and is free from malice towards all 
beings, reaches Me. ( 55 ) 

He who has renounced all forms of attachment, and regarding everything as 
selfishness, the sense of possession and belonging to God, and himself as a mere ' 

29 G. T.-n 
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looking forward to a vision of God. 


instrument, carries on all his duties such 
as the performance of sacrifices, charity, 
penance and all bodily functions and 
worldly transactions in a disinterested 
spirit only for the pleasure of God and 
according to His commands, is referred 
to here as ‘Matkarmakrt*. 

‘Matparamah’ is he who looks upon 
God alone as his supreme refuge and 
highest goal, the only object worthy of 
being approached for protection, the best 
of all beings, all-sustaining and all- 
powerful, the universal friend, nay, his 
dearest and nearest one and all-in-all, 
and always takes every dispensation of 
God most cheerfully. 

Again, a devotee of God is he who, 
having developed exclusive love for Him, 
remains absorbed in Him, and is ever 
uninterruptedly engaged in hearing, 
chanting and reflecting on His name, form, 
virtues, glory and stories etc., and knows 
no peace without these practices even 
for a -moment, and is ever most eagerly 


The term ‘Sangavarjitah* refers to 
him who is entirely free from attachment 
for all objects of enjoyment of this world 
and the next, e. g., body, wife, children, 
home, wealth, family) honour, fame and 
heavenly bliss etc., and has no love 
whatsoever for anything else than God. 

He who being armed with the con¬ 
viction that all living beings are but 
manifestations of God, or that God alone 
pervades them all, conceives no hatred 
for anyone even on receiving the worst 
treatment from others is referred to here 
as free from malice towards all. 

The pronouns ‘Yah* and ‘Sah’refer to 
an individual possessing single-minded 
devotion to God as defined in the above 
verse. And attaining God here means 
obtaining a vision of God with attributes, 
knowing Him in essence, and entering 
into Him as mentioned in the preceding 
verse. 


WWW 


Thus, in the Upanis.ad sung by the Lord, the science of Brahma, 
the scripture of Yoga, the dialogue between Sri Krsna and 
Arjuna, ends the eleventh chapter entitled “The 
Yoga of Vision of the Cosmic Body”, 




Chapter XII 


The twelfth chapter of the Gita deals with Devotion to God along with 
various forms of spiritual discipline and discusses the marks of devotees. It begins 
, . and ends with devotion. Only three verses of this chapter are 
th« devoted to a discussion of the discipline of Knowledge, and that too 

chapter as a p ar t 0 f the discussion on devotion. That is why this chapter 

has been given the title of “The Yoga of Devotion”. 

The chapter opens with a question from Arjuna as to which of the 
two is superior—the worshipper of God with form and attributes or the 
worshipper of the formless and attributeless Brahma. Verse 2 con-< 
summary of ta ; ns the Lord’s reply to the above question, declaring the worshipper 
chapter of God with form and attributes as superior. The third and' 
fourth describe the characteristic of the formless and attributeless 
Brahma and declare that worship of the Absolute also leads to the 

realization of God; while verse 5 shows that worship of the Unmanifest is 
difficult for one who is centred in the body. The sixth and seventh contain 
.the assurance of the Lord that He personally comes to the rescue of the devotee 
who, surrendering all actions to Him, constantly and exclusively .thinks of Him. 
In verse 8 the Lord commands Arjuna to surrender his mind and intellect to 
Him, assuring him that he will thereby realize Him. Thereafter, from the 
ninth to the eleventh, He successively exhorts Arjuna to practise concentration 
of mind, or, in the event of his failure to surrender his mind and intellect, 
to work for His sake, or to relinquish the fruit of all actions if 

he finds himself unable to work for His sake. Verse 12 declares renunciation 

of the fruit of actions as the best form of discipline and as immediately 

leading to the attainment of lasting peace. Thereafter, from the thirteenth to 
the nineteenth the Lord discusses the marks of His beloved, enlightened and 
saintly devotees; whereas in the last or twentieth verse He declares those 
practicants as extremely dear to Him, who hold such enlightened devotees as 
their model and reverently follow in their footsteps. 


From .Chapter II right up to the end of Chapter XI ike Lord glorified 
at various places the worship of God with form and attributes. Chapters VII to 
XI, among others, specially bring out the glory and importance oj 
.. Un £ of such worship. Side by side with this, verses 11 to 26 of Chapter V, verses 

dUcomt 24 to 29 of Chapter VI, verses 11 to 13 of Chapter , VIII and many 

other verses besides these show the importance of the worship of the 
'formless and attributeless Brahma. Finally, declaring God-Realization as the reward i 
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of exclusive devotion to God with form and attributes towards the end of Chapter 
XI, the Lord paid a special tribute in the concluding verse of that chapter to 
him who is devoted to such a God. This raised the question in Arjuna’s mind 
as to which of the two is bettcr-the worshipper of the formless and. attributeless 
Brahma, or the worshipper of God with form and attributes. Accordingly Arjuna 
puts the following question to the Lord:— 

q- ^rf ^ II l II 


^ who; wet: loving devotees! in the aforesaid manner; 
constantly engaged ( in adoring and meditating on You ); «rr^ You ( t \ e ., God 
with attributes); ^ and 5 *T who 5 the indestructible Unmanifest 

Brahma ( who is Truth, Knowledge and Bliss solidified ); sift alone 5 ’TsjTRRt 
worship (as the supreme Reality ); &rna; of both these (types of worshippers); 
q fr l fa T W t: the best tnowers of Yoga; I who ( are ). 


Arjuna said: The devotees who, with their minds constantly fixed 
on You as shown above, adore You as possessed of form and attributes, 
and those who adore as the supreme Reality only the indestructible 
untnanifest Brahma (who is Truth, Knowledge and Bliss solidified)—of 
these two types of worshippers who are the best knowers of Yoga ? ( 1 ) 


The indeclinable ‘Evam’ refers to the 
process of single-minded devotion described 
in verse 55 of the preceding chapter. 

The personal pronoun ‘Twam,’ thongh 
obviously referring in this verse to 
Bhagavan £rl Krsna, should be interpreted 
in a wider sense as covering the various 
embodied forms assumed by God during 
His various descents on earth, as well as 
the form in which He ever resides in His 
divine abode, and which people represent 
in various forms and call by various 
names according to their own respective 
persuasion and belief; for all those forms 
are identical with Bhagavan £§ri Krsna, 
Constantly 1 meditating on such a personal 
’God and devoting all one’s senses to His 
service with supreme faith and love and 
in a disinterested spirit, this is: what is 


meant by adoring Him as a supreme 
Reality while remaining constantly engaged 
in His thought. 

The word ‘Avyaktam’, qualified by 
the adjective ‘Aksaram’, evidently stands 
here for the formless and attributeless 
Brahma, who is Truth, Knowledge and Bliss 
solidified. Even though the Jlvatma or 
the individual soul can also be referred 
to as ‘Aksara* and ‘Avyakta’, such an 
interpretation of these terms is not intended 
by Arjuna; for .the worshipper of the 
Jlvatma oannot possibly be superior to 
the worshipper of God with attributes, 
and nowhere in the foregoing verses does 
the' Lord ’ prescribe the worship of ~ the 
individual soul; 

Although the worshippers of both the 
qualified and absolute aspects are 
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noble and praiseworthy in the eyes of of worshippers. This is what he seeks 
Arjnna, he is anxious to know the relative to elicit from the Lord through the above 
worth and excellence of the two types question. 

In reply to the above question of Arjuna, the Lord gives His verdict in 
favour of the worshippers of God with attributes. 



ft jtt sqrcrft I 

ft *rat: II \ II 

flfir on Me; the mind; focussing; HR^r: constantly engaged 

(in adoring and meditating on Me); ^ who; sr^rr with supreme faith; 

<rqnr: endowed; WH Me (i.e., God with attributes); worship; ^ they; 

ir by Me; the best of all Yogis; STcft: are considered* 

Sri Bhagavan said: I consider them to be the best Yogis, who 

endowed with supreme faith, and ever united through meditation with Me, 

worship Me with the mind centred on Me. ( 2 ) 

Like the celebrated cowherd damsels than evident, the existence of God, His 
of Vraja, a devotee has his mind absorbed various descents, His utterances, power, 
in God almighty, who is the supreme virtues, glory, sports and greatness etc. 
object of love, the inner controller of all is what is known as supreme faith; and 
and the repository of all virtues, and is he who cultivates absolute dependence 
ever engaged in loving meditation on on God like the great devotee Prahlada 
His virtues, glory and essence even while is said to be ‘endowed with supreme faith*, 
attending to his daily round of activities.* 

This is what is meant by the first half The adjective ‘Yuktatamah 1 is a 
of this verse. synonym of the word ‘Yogavittamah’ 

( knowers of Yoga ) used in the preceding 
Accepting with reverence, as more verse. 

The verdict of the Lori contained in the foregoing verse in favour of the 
worshippers of God with form and attributes raises the question whether the 
worshippers of the formless and attributeless Brahma are not the best knowers of 
Yoga . The question is answered in the next two verses . 

# i 

( &r%mad Bhdgavata X. 44. 15 ) 

“Blessed are the Gopis of Vraja, who have their mind absorbed in the thought of Kri?a 
and sing His glories with a heart full of love, eyes bedewed with tears and a voice choked with 
emotion even while milking their cows, pounding the corn for removing the husk, churning the curds, 
plastering the courtyard with cow-dung, swinging infants in the cradle, lulling their crying children to 
sleep, sprinkling water on the floors and'sweeping them, and doing everything else” 
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#raT^nrri *4* swp?* { > 

^ srp^fcf ll y " 

3 however; * who? the aggregate of their senses; ifom 

fully controlling; beyond the grasp of mind and intellect; a&n* 

omnipresent; indefinable; changeless; p* constant; 

immovable; =3 and; aisTfR unmanifest; sr^ the indestructible ( Brahma ); <^rra% 
constantly adore (as their very self); h they; to the welfare of 

all beings; W'- devoted; towards all; even-minded; ^ Me; 

qw alone; attain. 

Those, however, who fully controlling all their senses and even- 
minded towards all, and devoted to the welfare of all beings, constantly 
adore as their very self the unthinkable, omnipresent, indestructible, in¬ 
definable, eternal, immovable, unraanifest and changeless Brahma, they too 
come to Me. ( ^ ) 


That which is all-pervading like 
ether—fills every atom of space—is called 
•Sarvatraga.’ 

‘Anirdesya’ is that which cannot be 
defined, which cannot be represented or 
indicated by any device or illustration. 

That which never undergoes change 
under any circumstance whatsoever, and 
ever remains in the same state of existence, 
is called ‘Kutastha’. 

That which is eternal and certain, 
whose existence is free from doubt and 
which' never ceases to be, is called 
‘Dhruva’. 

♦Achala’ signifies that which is 
incapable of motion and vibration both. 

‘Avyakta’ means that which is beyond 
the grasp of, or imperceptible by,- the 
senses, and which is devoid of any shape 
ot, form. 

1 ■ '•Aksara* is that which can never- 

and on no account be destroyed', 


All these attributes are characteristics 
of the absolute, formless Brahma. And 
the best way to worship Brahma is to 
realize Its true character as pointed out 
above and constantly meditate on It as 
one’s own self. 

Even as a man lacking true wisdom 
iB devoted to his own welfare, worshippers 
of the Absolute, identified as they are 
with all beings, are equally devoted to 
the good of all creatures. This is what 
is meant by the adjectival phrase 
‘Sarvabhutahite Ratah’, . 

Similarly, the . phrase ‘Sarvatra 
Samabuddhayah’ indicates that those who 
worship s the, absolute, formless Brahma 
in the aforesaid manner lose all sense 
of distinction between one self and another. 
Seeing no reality apart from Brahma in 
the whole universe, they naturally become 
even-minded towards all. 

The assurance contained in the present 
verse, viz., that the worshippers of the 
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Absolute also come to tbe Lord, proclaims 
His identity with the Absolute. The 
intention is to show that in ^reality the 
one supreme Brahma or God alone has 
been represented in different forms for 
being worshipped by different individuals 
according to their respective qualifications. 
Of these, the transcendent and inconceivable 
absolute aspect of God, which is beyond the 
reach of mind and speech, is in fact one; 
whereas the Saguna or relative aspect of God 
is twofold in character, viz., (i) possessed 
of form and (ii) devoid of form. That 
which pervades the whole universe and 
is the support of all, and which by its 
inconceivable power sustains and nourishes 
all, is the unmanifest or formless 
qualified aspect of God. Sri &iva, 
6ri Yisnu, 6rl Rama, £rl Krsna and 
so on are the embodied forms of God; 
whereas this universe represents the 
Gomio Form of God. Therefore, 


the type of adoration mentioned above 
means-the attainment of £rl Krsna; for 
the Absolute is the same as God and God 
is the same as the Absolute. The two are 
identical. The same idea is echoed in 
XIV. 27, where the Lord declares Himself 
as the support of Brahma( ft 

In Chapter XI the Lord says that 
through single-minded devotion one can 
see Him, know Him in essence, and even 
enter into Him (XI. 54)'. This shows 
that while true knowledge and realization 
of God are shared with the devotee 
even by the worshipper of the Absolute, 
God is not bound to grant the vision 
of His embodied form to the latter. 
The worshipper of the Saguna^ aspect 
of God, however, obtains this vision 
as well. Herein lies the superiority 
of the devotee. 


Thus discussing the worship of the Absolute and its reward, the Lord now 
declares that at-one-ment with the Unmanifest is difficult to attain for those who are 
centred in the body, and that the path leading to such at-one-ment is also rugged . 

s&m nfojai 11 ^ 11 

iram. for those aforesaid persons who have their mind 

attached to the Unmanifest; the strain; (is) greater; ff because; 

by those centred in the body; at-one-ment with the 

Unmanifest; with difficulty; is attained. 

Of course, the strain is greater for those who have their mind 
attached to the Unmanifest; for at-one-ment with the Unmanifest is attained 
with difficulty by those who are centred in the body. ( 5 ) 



The pronoun ‘Tesam’. qualified by 

the adjective ‘ Avyaktasaktachetasam’, 
refers to the worshippers of the Absolute 
( who is Truth, Knowledge and Bliss 
solidified) mentioned in the v preceding 
verse. By oalling their path as more 
rugged the Lord shows that the truth 
relating to the Absolute is extremely 


difficult to grasp. It can be understood 
only by those whose intellect isunsullied, 
steady and penetrating and who have no 
identification with the body. It beats the 
comprehension of the common man. Hence 
the worship of the Absolute involves 
considerable strain in its initial stages. 

The latter half of the verse explains 
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how the worship of the Absolute involves 
greater strain. The intention is to show 
that so long as there is identification 
with the body, the truth relating to the 
Absolute is most difficult to grasp. 

Here it may be contended that 
whereas the present verse declares the 
worship of the Unmanifest as involving 
greater strain, verse 2 of Chapter IS 
shows Jfiana and Vijnana, e., Knowledge 
of the Nirguna and Saguna aspects of 
God as easy to attain («fip; 
and is followed by a description of the 
Unmanifest in verses 4, 5 and 6. Though 
these two statements appear as mutually 
contradictory, there is, as a matter of 
fact, no contradiction between them. For 
the words ‘Juana’ and ‘Vijnana’ in 
Chapter* IS have a special reference to 
the virtues, glory and reality of the 
qualified aspect of God; hence it is the 
practice of surrender to God with attributes 
that has been declared, as ‘easy to practise’ 
in that contest. Again, the word 'Avyakta' 
occurring in verse 4 of that Chapter 
stands for the formless God with attributes. 
That is why He has been spoken of as 
the sustainer and nourisher of beings, all- 
pervading and as responsible for the 
creation etc. of all beings, even though 
standing aloof from all. 

Again, it may be argued that after 


delineating the process of worship of 
the Absolute in verseB 24 to 27 of Chapter 
VI the Lord declares in verse 28 that 
the practicant who sedulously follows 
this practice easily attains supreme bliss 
in the shape-of God-Realization. That 
too should not be taken as conflicting in 
any way with the statement contained 
in the present verse. For the verses 
mentioned above refer to the Yogi who 
has been rid of- all sins, in whom the 
impulses of Rajas (activity) and Tamas 
(inertia) have been stilled, and who 
stands identified with Brahma, and not 
to those who are centred in the body. 
Hence it is but reasonable to say that 
realization of Brahma comes to them 
easily and as a matter of course. 

Here it may be asked: Do the 
worshippers of the Absolute alone have 
to undergo considerable strain in course 
of their practice, and not the worshippers 
of God with attributes P Our reply is: 
No, the worshippers of God with attributes 
have not to undergo much strain. For, 
in the first place, the worship of God 
with attributes is easy to practise. „ 
Secondly, the worshipper of God with 
attributes depends exclusively on God and 
is constantly engaged in His thought; hence 
God Himself helps him in every way. _ 
Why, then, should he undergo any strain 
in course of his practice P 


Thus declaring God-Realization through, the worship of the attributeless and 
formless Brahma as difficult to attain for those centred in the body, the Lori now 
shows in the following two verses that He is speedily and easily attained through 
worship of His qualified aspect. 

"■w 

qfoi w II % ll 

3 on the other hand; who; JTSRf: depending on Me; all 

actions; to Me; surrendering; Me (God with attributes); 
alone; with single-minded devotion; WFFrT: ( constantly) meditating 

on Me; OTRtft worship. 
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On the other hand, those who depending exclusively on Me, and, 
surrendering all actions to Me, worship Me ( God with attributes ), constantly 
meditating on Me with single-minded devotion. ( 6 ) 


The indeclinable ‘Tu 5 is intended to 
distinguish the worshippers of God with 
attributes from the worshippers of the 
Absolute. 

Those who depend on God remain 
undaunted and unperturbed like the great 
devotee Prahlada even when faced with 
trials and tribulations of various kinds. 
Nay, they take those sorrows and suffer- 
ings not only as a boon from God but 
as something agreeable, and surrender 
themselves to God, knowing Him to be the 
supreme lover, the highest goal, the 
greatest friend and worth resorting to in 
every way. All this is conveyed by the 
adjectival compound ‘Matparah*. 

Again, he who surrenders all actions 
to God performs all his duties according 
to His directions and hints as a mere 
puppet, denying himself freedom of action. 
He neither acknowledges those actions 
as his own nor does he conceive any 
attachment for them and is altogether 


unconcerned about their fruit. All his 
activities conform to the canons of the 
scriptures and are governed by the idea 
that he is a mere instrument, utterly 
incapable of doing anything, and that 
it is God who is getting everything done 
by him according to His own will. 

‘Single-minded devotion 5 means exclu¬ 
sive and disinterested love, combined 
with utmost reverence, for God. He who 
cultivates this love recognizes no one 
else than God as his own and feels 
that He is everything to him. Again, 
such a love iB wholly untainted by 
selfishness, egoism and inconstancy; it is 
consummate in every respect and unshakable. 
It is wholly undivided and is so intense 
that it makes it impossible for the lover 
to forget the Beloved even fora moment. 
And worshipping God through such 
devotion is to listen to and sing His 
virtues, glory and stories, and loudly 
chant or mutter HiB names. 





i 


11 $ 11 


W 0 son of Prtha ( Kunti), Arjuna; on Me; Ifan* of 

those persons having their mind fixed; I; without delay, speedily 5 

from the ocean of worldly existence, which is synonymous with 
mortality; deliverer; WHT I become. 

These, Arjuna, I speedily deliver from the ocean of birth and death, 
their mind being fixed on Me. ( 7 ) 


The demonstrative pronoun ‘Tesam’, 
qualified by the adjectival phrase 
‘Mayi AveBitachetasam , refers to the loving 
devotees worshipping God with attributes 
and spoken of in ‘ the preceding verse as 
having their mind and intellect merged 
once for* all in God. 


Everything in this world is embraced 
by death. With the exception of God 
nothing which makes its appearance in 
the universe is ever immune, even for a 
moment, from the buffets of death. And 
even as countless waves continue to rise 
and fall on the surface of the ocean, 


30 G. T.-II 
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with their mind and intellect fixed on 


2 34 

bo do births and deaths constantly take 
place in thiB world. It may he possible 
to connt the waves of the ocean; hut 
there is no knowing how many times a 
soul will have to undergo birth ana 
death so long as he does not realize 
God. That is why this world has been 
compared to an ocean. 

God speedily exempts from birth and 
death once for all, and brings face to face 
with Himself in this very life, those 
devotees who constantly worship Him 


Him, as stated above; or He takes them 
after death to His supreme abode. Nay, 
even as a boatman takes one in his boat 
across a river, so does God warding off all 
difficulties and dangers confronting the 
devotee, takes him across the terrible 
ocean of worldly existence to His own 
supreme abode. This is what is meant 
by His delivering the devotee from the 
ocean of birth and death. 


Thus showing in the above verses that worship of God with attributes 
is easier to practise than that of the Absolute, the Lord now commands Arjuna 
to take to the former, fixing his mind and intellect on God as indicated above, 

TOR qfa ff&STC I 
ftqftPRfa JTO 3T3 3^ q RSRJ II <£ II 


qfa on Me; JR: the mind; srratR fix; tmr (and) in Me; only; 
(your) intellect; establish; srt: W&i thereafter; JTR in Me; tR 

only; you shall abide; SftBr: doubt; JT (there is) not. 

Therefore, fix your mind on Me, and establish your intellect in Me 
alone; thereafter you will abide solely in Me. There is no doubt about it. (8) 


Pervading the whole universe consisting 
of animate and inanimate beings, God is 
enshrined in the heart of all. He is an 
ocean of conntlees virtues like compassion, 
omniscience, amiability and cordiality etc. 
Nay, He is supreme, transcendent and 
omnipotent, all love'and joy, the best of 
all beings and worth resorting to. He 
who, having thoroughly grasped the truth 
and mystery of His virtues, glory and 
sports, is ever unshaken in his conclusions 
is said to have established his intellect in 
God. And he who, having wholly with¬ 
drawn his attachment from everything 
else than his most beloved Purusottama 
or God, merges his mind in Him alone 
and remains constantly engaged in His 
thought in the aforesaid manner is said 
to have fixed his mind on God. 

He who is thus able to fix his mind 
and intellect on God speedily attains Him. 


Although this is a fact, very few 
people actually fix their mind and intellect 
on God. The reason is not far to seek. 
Being ignorant of the truth and mystery 
of God’s virtues etc., people have 
no love and reverence for Him; and 
since their attachment, which is rooted 
in ignorance, is still there, worldly enjoy¬ 
ments continue to absorb their thought. 
Suoh is the condition of most of the 
people in this world. That is why the 
generality of men do not as a rule fix 
their mind and intellect on God. 

This attachment, which has its root 
in ignorance and is responsible for bur evil 
habit of dwelling on worldly enjoyments; 
can, however, be got rid of through know¬ 
ledge of the truth and mystery of the 
divine virtues, glory and sports. And this 
knowledge may be gained through the 
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association of exalted souls who are aware example, and by diligently following 
of the truth and secret of God’s virtues the path chained out by them, giving up 
etc., by emulating their virtues and enjoyments, lethargy and error. 

At this point it may he asked: If a man fails to fix his mini and 
intellect on God as suggested above, what should he Jo ? Anticipating this 
question, the Lord says:— 

m M smratg * snftfa fro; i 
sTwrrcrcfoi <rat oti ii n 

aw in case; farm the mind; ffR on Me; fercu. steadily; Nwratfn, to 
fix; you cannot; 5RT: then; spNw 0 Arjuna ( lit., conqueror of 

riches); through the Yoga of repeated practice; OTH Me; 

to attain; seek. 


If you cannot steadily fix the mind on Me, Aijuna, then seek to 
attain Me through the Yoga of repeated practice. ( 9 ) 


The teaching of the Gita, though 
immediately directed towards Arjuna, is 
intended for the benefit of the whole 
world. The temperament of all practicants 
in the world is not uniform; that is why 
the same mode of spiritual practice cannot 
suit all. Only different types of spiritual 
discipline suit different temperaments. 
Hence the Lord suggests a different 
course of discipline for those who find 
themselves unable to fix their mind and 
intellect on God. 

‘Abhyasayoga’ means repeatedly 
striving, through various devices, to fix 
the mind on God with a view to 
His Realization. Thus endeavouring 
again and again, for the sake of God- 
Realization, to fix the mind on any name, 
form, virtue and sport, etc. of God which 
attracts him, and for which he has got 
some reverence, is what is meant by seek¬ 
ing to attain God through the Yoga of 
repeated practice. 

Practices of various kinds have been 
recommended in the sSastras for focussing 
the mind on . God/ Of them the following 
few devices appear particularly suited to 
tha bulk of the Sadbakas;— 


( 1 ) It is a matter of common 
experience that, when we close our eyes 
in front of the sun, we see through our 
mental eye a mass of splendour uniformly 
extending all around us. Concluding with 
the mind that the mass of effulgence 
constituting the Godhead is thousands of 
times brighter than the above light, 
attempt should be made again and again 
to fix one’s mind on that shining, all- 
effulgent form of God. 

( 2 ) Knowing God Almighty to be 
present everywhere, even as fire is ever 
present in a match, and the sole object 
of love, He should be lovingly conceived 
with all His virtues and glory wherever 
the mind goes. Such a practice brings the 
devotee face to face with the all-pervasive 
God even as friction reveals the fire 
hidden in a match. 

( 3 ) Withdrawing the mind from the 
object it runs after, try to fix it again 
and again with reverence and love on a 
mental or material image ( made of clay, 
stone or wood), or a picture of your 
chosen Deity, be it Bhagavan Visnu, 
&iva, Rama or Krsna, or on the Japa of 
Pis sacred names, 
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( 4 ) Repeating the sacred syllable OM 
without pause in imitation of the humming 
of the bee, contemplate on God, again 
and again, in that sound. 

( 5 ) Practise constant Japa of the 
Divine Name in rhythm with every natural 
flow of the ingoing and outgoing breath. 

( 6 ) Diligently pursue the study of 
Bacred books with a view to grasping the 
secret of God’s name, form, virtue, sports 
and glory. 

( 7 ) Practise Pranayama or control 
of breath as described in IV. 29. 

If any of these practices is pursued 


with reverence, faith and devotion, it 
will gradually eradicate all sins, remove 
all obstacles and finally bring the practi- 
cant face to face with God. Therefore, 
the practioe should be continued with 
exemplary zeal and diligence. Of course, 
the fruition of his efforts may be speeded 
up or delayed according to the spiritual 
level and qualification of the praoticant 
and the progress made by him on the 
path of Sadhana. Therefore, if the realiza¬ 
tion of the fruit is delayed, the praotioant 
should neither give up nor slacken the 
practice, regarding it as difficult, or due to 
ennui or sloth. 


It may he asked here: If a praoticant is unable to follow the Yoga of 
repeated practice , what should *he do ? Anticipating this question , the Lord says:— 

ii \o ii 

siwnS to (the pursuit of ) such practice; sift even; arcmsf: unequal; srftt 
(if) you are; JT5pft*JT: intent on performing actions for Me, be; 
for My sake; CTTTO actions; performing; sift even; perfection 

(in the shape of My Realization); siwmfti you shall attain. 


If you are unequal even to the pursuit of such practice, be intent 
to work for Me; you shall attain perfection (in the shape of My realization) 
even by performing actions for My sake. ( 10 ) 


Although, as a matter of fact, it was 
in no way difficult for Arjuna to fix his 
mind on God, or realize Him through 
the Toga of repeated practice as stated 
above, the Lord asks him not to despair 
even if he found himself unequal to the 
task, and suggests a third alternative. 
For, as already pointed out above, different 
types of practices are suited to different 
individuals due to difference in tempera¬ 
ment. This is what is meant by the 
first half of this verse. 

The compound word ‘Matkarma’ 
denotes those actions which are performed 
only for the sake of God or are connected 


with His service or adoration, nay, in which 
the practicant has no trace of self-interest 
and for which he appropriates no credit 
to himself nor conceives any attachment 
whatsoever. The word has already appeared 
in the concluding verse of Chapter XI, 
and has been duly explained. 

He who recognizes God and- God 
alone as his supreme refuge and highest 
goal and goes on constantly performing 
through mind, speech and body actions 
enjoined by the scriptures, suoh as sacrifices, 
charity and penance, with utmost reverence 
and love only for the pleasure of God 
and as a matter, of duty, is said to .be 
‘intent on work for God,’ 
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By the second half of this verse the for Him, in the same way as by 
Lord indioates that even actions performed those who adore and meditate on 
for His sake constitute an independent Him. Therefore, performing actions 
and easy means to His Realization. God for His sake is in no way inferior to 
can be. attained even by those who work the other practices mentioned above. 

Here one may ask: If the p tact leant finds himself unable even to perforin 
actions for God’s sake as stated above, what should he do ? Anticipating this 
question, the Lord says:— . 



irertrorfoa: i 
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if; the Yoga of My Realization; devoted to; 

this; to do; sift even; unable; you are; ART: then; 

having subdued ( your ) mind and intellect etc.; renunciation of the 

fruit of all actions; take recourse to. 


If, taking recourse to the Yoga of My realization, you are unable even 
to do this, then, subduing your mind and intellect etc., relinquish the fruit of 
all actions. ( 11 ) 


In reality, it was not at all difficult 
for Arjuna to tread the path of Action 
coupled with Devotion; nay, it was rather 
easy for him. Nevertheless, if he regarded 
it as actually difficult, the Lord now 
suggests a fourth type of discipline for 
him. This is what is sought to he 
conveyed by the first half of this verse. 

The word ‘Atman’, forming part of 
the compound ‘Yatatmavan’ stands for 
the body including the mind, intellect 
and senses. Therefore, ‘Yatatmavan r is 
he who has .acquired control over his 
mind, intellect, senses and body. The 
mind and senses etc., unless they are 
brought under control, forcibly drag one 
into the mire of enjoyments; ^and caught 
in the mire of enjoyments one cannot 
give up attachment to or yearning for 
the fruit of all actions in the shape of 
enjoyments. Therefore, recognizing the 
supreme need of self-control in renouncing 
the fruit of all actions the Lord advises 
Arjuna subdue his mind $nd e^nseB, 


One may ash here: How is it that 
the Lord does not insist on self-control 
as a part of the spiritual practices 
enjoined in verses 6 to 10 above P The 
reason is not far to seek. It will be seen 
that verses 6, 7 and 8 of this chapter 
deal with those who practise single-minded 
devotion to God. Since such loving 
devotees of God have no attraction for 
the enjoyments of the world, their mind 
and intellect remain naturally indifferent 
towards the world and centred on God. 
Hence there was no occasion for insisting 
on their subjugation in those verses. 

Yerse 9 speaks of the Yoga of 
repeated practice or Abhyasayoga; and 
since ‘Abhyasayoga’ covers all practices 
for fixing the mind and intellect on God 
there was no necessity of insisting on 
self-control separately in that verse. 
And verse 10 speaks of the path of 
Action coupled with Devotion, which 
presupposes dependence on God; and all 
actions of the practicant following th|s 
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path are also performed only for the 
sake of God. Hence it was unnecessary 
to ask Arjuna to control hie mind and 
senses etc. as a separate discipline. The 
present verse, however, enjoins the 
practice of Karmayoga in the shape of 
renunciation of the fruit of all actions, 
in which control of the mind and 
intellect is indispensable. For if the 
mind, intellect and senses are not kept 
under control while performing all the 
duties of the world appropriate to one’s 
grade in society and stage in life, it is 
very easy for the mind, intellect and the 
senses to develop attachment and craving 
for, and the sense of possession in respect 
of, sense-enjoyments; and so long as they 
are present total renunciation of the fruit 
of actions cannot be accomplished. That 
is why Arjuna has been specially warned 
in this verse to subdue his mind and 
intellect etc. 

“All actions” in this verse include the 
performance of sacrifices, charity, austerity, 
social service and all other activities 
approved of by the 6astras and carried 
on for the sake of - one’s livelihood or 
for bare maintenance in conformity with 
one’s grade in society and stage in life. 
While duly performing these actions, he 
who renounces all connection with, 
attachment to, and the craving for, their 
fruit in the form of enjoyments of this 
world and the next is said to renounce 
the fruit of all actions. 


It will he recalled here that the 
Lord, in the first instance, called upon 
Arjuna to fix his mind and intellect on 
Him; He next recommended the Yoga 
of repeated practice; thereafter He asked 
Arjuna to work for His Bake; and, finally, 
He exhorted him to renounce the fruit 
of all actions. It will he further, seen 
that the Lord advises an alternative 
course only in the event of Arjuna’s 
inability to follow the one previously 
suggested. The method adopted by the 
Lord, however, does not imply any 
disparity in the fruit of the various 
practices recommended by Him; for they 
all bear the same fruit, viz., God- 
Realization. Nor is it intended to convey 
that the practice suggested as an alternative 
is easier than the one recommended 
before; for such is not actually the case. 
A practice which is easy for one may 
be difficult for another. On this ground 
it is reasonable to suppose that the four 
practices have been recommended only to 
suit the varying qualifications of different 
types of practicants. 

Careful analysis will reveal that the 
practice enjoined inverse 8 is easy and 
suitable for the practicant in whose 
mental constitution there is predominance 
of love, for God with attributes, and 
who has a natural reverence for God, 
and an inborn attraction for His virtues, 

glory and mysteries and the stories of 
His sports. 


Here it should be noted that prohibited 
actions, such as telling lies, practising 
duplicity and committing adultery, violence 
and theft etc,, are not included in the 
‘Sarvakarma’ referred to in this verse. 
Attachment to, and the craving for, 
enjoyments alone is responsible for sinful 
acts of this kind, which bring about man’s 
degradation from every point of view. 
That is why the scriptures advise actual 
and total renunciation of such acts; when 
such actions themselves stand prohibited, 
renunciation of their fruit is altogether 
out of question, 


The practice reoommended in verse 9 
is easy and useful for the practicant who 
has no natural love for God but who 
being endowed with faith, seeks ' to 
concentrate his mind on God through 
resolute practice. 6 

* 

Again, the practioant who has 
reverence for God with attributes, and a 
natural attraction for pursuits such as 
the performance of sacrifices, charity and 
penanoe, and has got faith in the worship 
and adoration of images etc. of God, 
mil find the practice suggested in vepw 
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10 easy and suited to hi« temperament, not, like the above-mentioned practicant, 

feel that he does nothing and that it is 


And the practicant who has no 
natural love and reverence for God with 
attributes and form, who recognizes God 
as only-all-pervading and formless, who 
has a natural bias for worldly pursuits 
and works of public good, and who because 
of his greater faith in and attraction for 
external activities cannot attune his mind 
even to the Yoga of repeated practice 
recommended in verse 9, will find the 
practice enjoined in the present verse easy 
and suited to his nature. 

Now offering all actions to God, as 
mentioned in verse 6 above, performing 
all actions for His sake, and renouncing 
the fruit of all actions—all these three 
are different forms of Karmayoga; and 
as pointed out above, they all lead to 
God-Realization. Hence there is no 
disparity whatsoever in their fruit. They 
have been differentiated only because of 
the difference in the mental attitude of the 
practicants as well as in the process of 
their practice. In the first two processes 
the sentiment of devotion is predominant, 
whereas in the third the emphasis lies 
on the fruit of actions, Herein lies the 
main difference among them. Besides this, 
the practicant who haB offered all his 
actions to God considers himself as a 
mere puppet in His hands; he feels that 
he is capable of doing nothing, that his 
mind, intellect, senses and all other 
organs belong to God, who gets everything 
done by them according to His own will, 
the practicant himself having nothing to 
do with those acts or their fruit. Inspired 
by such feelings, the practicant entertains 
not the least attraction or aversion for 
his actions or their fruit; taking all 
pleasurable or painful experiences that fall 
to his lot in consequence of his Prarabdha 
( good or evil destiny) as a boon from God, 
he remains ever cheerful. That is why, 
developing the feeling of oneness towards 
all, he speedily suooeeds in realizing God. 

He who works for God’s sake does 


God who gets everything done by him. 
He looks upon God as* the object of 
highest worship, supremely loving and 
the greatest friend and well-wisher, and 
considers it his supreme duty to serve 
Him and carry out His behests. That is 
why, realizing His presence throughout 
the universe, he remains engaged in 
performance of sacrifices, charity and 
penance, earninghis livelihood and perform¬ 
ing other duties for the maintenance 
of his body in conformity with his grade 
in society and stage in life, as well as in 
pursuits connected with the worship and 
adoration etc. of God with a view to 
His service and according to His beheBts 
as conveyed through the scriptures. And 
since all his activities are carried on 
according to His behests and for the Bake 
of His service (XI. 55), he is freed 
from attachment and desire for all such 
activities and^ their fruit, and speedily 
attains God. 

The practicant who relinquishes the 
fruit of all actions, however, neither 
considers himself to be a tool in the hands 
of God nor does he feel that he does 
everything for His sake. He holds that 
man’s right is to work only, but never 
to the fruit thereof (II. 47-51), so that 
his duty lies only in performing sacrifices, 
charity, austerity, social service and all 
other activities enjoined, by the 6astras, 
such as earning one’s livelihood and. 
attending to one’s bodily needs etc. 
according to one’s grade in society and 
stage in life. That is why he totally 
renounces all connection with, attachment 
to and desire for the fruit of such actions 
in . the shape of the enjoyments of this 
world and the next (XVIII. 9 ); and being 
completely rid of attraction and aversion 
thereby, he quickly realizes God. 

Thus, though the fruit of all the 
three practices is one and the same, viz., 
God-Realization, the- difference in the 
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mental outlook of the practicants as well for three different practices having been 
as in the process of their practice accounts enunciated by the Lord. 

Recommending alternative practices one after another in verses 8 to 1J in 
the event of Arjuna’s failure to adopt the one already suggested, the Lord finally 
insisted on his ‘relinquishing the fruit of all actions’. This may naturally lead 
one to imagine that ‘renunciation of the fruit of actions’ must be an inferior, type 
of Sadhana as compared to the other forms of spiritual, discipline previously 
recommended ■ In order to remove such a doubt from Arjuna’s mind, the Lord 
glorifies such renunciation in the next verse . 


swito; than practice (without discernment); knowledge; ste: 

(is) better 5 5 FU3. to knowledge; «tni^ meditation (on God ) j is 

superior; ojwrra; (even) than meditation; renunciation of the fruit 

of actions (is better) \ % because 5 from renunciation 5 immediately 5 

5 nFff: ( follows ) peace. 


Knowledge is better than practice ( without discernment ), meditation 
on God is superior to knowledge, and renunciation of the fruit of actions 
is even superior to meditation j for peace immediately follows from 
renunciation. ( 12 ) 


The word ‘Abhyasa’ in this verse 
does not stand for ‘Abhyasayoga’ or the 
Yoga of repeated practice. For, if it is taken 
to mean the ‘Yoga of repeated practice’ 
undertaken with discernment for the 
realization of the Absolute, it would be 
meaningless to compare it with ‘knowledge’ 
inasmuch as such a practice is accompanied 
with knowledge. Even so, if the word 
is interpreted to mean practices undertaken 
for Karmayoga, or the practice of medita¬ 
tion, such practices form part of Karma- 
yoga and meditation respectively; hence 
there would be no sense in comparing 
them with meditation, or with the 
renunciation of the fruit of actions. 
Therefore, the word ‘Abhyasa’ here 
denotes effort involving cessation of 
worldly activities, or in other words, 
practices such as the practice of Pr&nayama 
or breath-oontrol, the attempt to achieve a 


particular Asana or Yogic posture, the 
practice of mind-control, the mutter¬ 
ing of a sacred formula, recitation 
of hymns in praise of a deity, study of 
the Vedas etc., habitually carried on 
without discernment and involving no 
renunciation of desires or attachment, and 
to which one naturally feels inclined, 
under the influence of faith, environment 
and inborn disposition. Even so, the 
word ‘Jhana’ here does not mean the 
Path of Knowledge, or Knowledge itself 
in the form of true realization. For, if 
it is taken to mean Jnanayoga, it cannot 
be divorced from meditation which is 
part and parcel of that discipline; and 
if it is held to be an equivalent of true 
Knowledge," it is the fruit of all forms 
of discipline. In that case there would 
be no meaning in comparing it with 
mechanical practice, meditation or 
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renunciation of the fruit of actions, 
much less , in declaring meditation 
or even renunciation of the fruit 
of actions as superior to it. The word 
•Juana’ in the present context should, 
therefore, be construed to mean discrimi¬ 
native knowledge or intellectual perception 
of a high order, gained either through a 
study of the scriptures or through associa¬ 
tion with saints, with the help of which 
man is no doubt able to distinguish the 
eternal fromuthe ephemeral, matter from 
the spirit, good from evil, sin from virtue, 
and so on. 33nt since his mind is yet 
impure and distracted, a man possessing 
such knowledge neither feels inclined 
to take to any practice or discipline nor 
is he able to lenounce the fruit of actions 
and attachment, nor being freed from all 
relationship with the world he gets firmly 
and unBhakably established in God. 

Both ‘Abhyasa’ and ‘Jnana’ as 
interpreted above are in their own way 
helpful in God-Realization. Both can lead to 
this consummation if they are accompanied 
with faith, devotion and the disinterested 
Bpirit. Nevertheless, when a comparison 
is made between them, knowledge proves 
superior to practice; for practice without 
discernment cannot be so helpful in God- 
Realization as knowledge devoid of 
practice can. In order to show this very 
fact, the verBe speaks of knowledge as 
better than practice. 

The word ‘Dhyana' too in this verse 
does not refer to Dhyanayoga or the path 
of Meditation. That is to say, it neither 
stands for meditation on the attributeless 
Brahma, practised for the sake of God- 
Realization according to the procedure 
of Sankhyayoga nor for meditation on 
God, the repository of all virtues, practised 
with faith and devotion only for the sake 
of His Realization, wholly renouncing 
the fruit of actions and attachment. For 
both these forms of meditation involve 
knowledge and renunciation of the fruit 
of actions; hence comparison between 
either of these two forms of meditation, 
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on the one hand, and knowledge or 
relinquishment of the fruit of actions, on 
the other, is quite out of question. Hence 
the word ‘Dhyana’, in the present context, 
should be interpreted to mean meditation 
on any of the various forms of God, 
practised without discernment and with 
some interested motive. 

Both ‘Jnana’ and ‘Dhyana’, as inter¬ 
preted above, are in their own way 
helpful in God-Realization. They both lead 
to such consummation when accompanied 
with faith, devotion and the disinterested 
spirit. Nevertheless, when a comparison 
is made between them, meditati'on will 
prove superior to knowledge; for knowledge 
by itself, without meditation, cannot be 
so useful as meditation practised without 
knowledge. When one attains success in 
meditation, the impurity and distraction 
of the mind gradually disappear; but they 
cannot be eradicated through mere know¬ 
ledge. It is with this idea that meditation 
has been declared as superior to knowledge. 

‘Karmaphalatyaga’ is the same as 
‘Sarvakarmaphalatyaga’ referred to in 
verse 11 above. The type of meditation 
referred to above is also helpful in God- 
Realization; but such realization cannot 
be easily attained so long as man’s desire 
and attachment are not eradicated. There¬ 
fore, meditation not accompanied with 
renunciation of the fruit of actions can¬ 
not be so useful as renunciation of the 
fruit of, and attachment to, all actions 
can even without meditation. It should be 
particularly noted in this connection that 
the present verse is not intended to assess 
the relative value of Abhyasayoga, Jnana- 
yoga, Dhyanayoga and Karmayoga. On the 
other hand, it discusses the comparative 
merits of mechanical practice, knowledge 
and meditation as defined above; and 
while pointing out the superiority of the 
second to the first and of the third to 
the second, it declares renunciation of the 
fruit of all actions as superior to all. 
That is to say, even though the practices 
of Abhyasa, Jnana and Dhyana, which 



KALYANA-KALPATARU 


[Vol. 13 


M2 


involve the cessation of worldly activities, 
are successively higher, and more Sattvic 
in character, than pursuits involving 
worldly activity such as the performance 
of sacrifices, charity, warfare, trade and 
social service etc., nevertheless one’s own 
duty, though humblest in character, acquires 
the capacity to yield the highest result, 
viz., God-Realization, -when performed 
with complete renunciation of its fruit 


and attachment. What wonder, then, that 
other-worldly pursuits like Abhyasa, Juana 
and Dhyana should lead to God-Realiza¬ 
tion when carried on with that object. 
Therefore, instead of drawing comparison 
between the various disciplines for God- 
Realization, man should choose for him¬ 
self one which is suited to his tempera¬ 
ment, and which he may be able to adopt 
easily and speedily, and devote himself to 
its practice with faith and reverence. 


Recommending tn the above verses several practices for God-Realization as 
so many limbs of devotio?i, the Lord declared that they all lead to God-Realiza¬ 
tion. *This naturally arouses in one's mind the desire to know the marks of a 
God-Realized devotee absorbed in divine love , and in order to satisfy such curiosity 
the Lord now describes in the next seven verses the marks of enlightened devotees 
who have realized God. 

srtir *hr: sr i 

f?nmt $jifr II u II 

33® srtfr isfasr® i 

ir^Tfn % fsrc: ii ii 

m who 5 towards all creatures; srgsr (is ) free from malice $ 

ffa: friendly i * and; Wt: compassionate; indeed; fow: devoid of the feeling of 
meum; RRfspR: free from egoism; treating pleasure and pain alike; 

syift forgiving by nature; mentally united with Me; ever; 

contented; having subdued his mind, senses and body; firm 

of resolve; W. that; who has surrendered his mind and 



reason to Me; My own devotee; it to Me; fiRf: (is ) dear. 


He who is free from malice towards all beings, friendly and 
passionate, rid of ‘I’ and ‘mine’, balanced in joy and sorrow, 
nature, ever-contented and mentally united with Me, 
his mind, senses and body, has a firm 
mind and reason to Me,—that devotee of Mine is 


Though directly connected with the 
adjective ‘Adwesta’ only, the compound 
word 'Sarvabhutanam’ in the first of the 
above two verses has indirect reference 
to ‘Maitrah 1 and •‘Karunah’ as well. The 
intention is to show that the devotee 
who has realized God is not only free 
from malice towards all beings, hut he is 
also their disinterested friend and 


corn- 
forgiving by 
nay, who has subdued 
resolve, and has surrendered his 
dear to Me. ( 13,14 ) 
naturally compassionate to them all. 

IS may be contended here that a 
God-realized soul Bees unity everywhere; 
how, then, can he cherish distinctive 
emotions like friendliness and compas¬ 
sion P Our answer to this question is 
that the practicant treading the path 
of devotion cultivates from the very 
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beginning the virtues of ‘friendliness 1 and 
‘compassion* in a special degree; hence 
they become a part of his nature and 
are therefore easily discernible in his 
dealings even on his attaining perfection. 
Besides this, even as God is naturally 
full of boundless compassion and love 
etc.* it is but meet and proper that His 
devotee too who has attained perfection, 
should possess these virtues. 

The adjectives ‘Nirmamah’ and 
‘Nirahankarah’ are intended to convey 
that the enlightened devotee of God, 
inasmuch as he entertains the same feel¬ 
ing towards all, neither recognizes any¬ 
one as his own nor identifies himself 
with his own body; yet he cherishes 
motivele'ss love for all beings and is 
compassionate towards all. Herein lies 
his greatness. Even the devotee who 
is yet on the way to God-Realization 
can similarly show compassion and love 
to all; but he cannot be completely rid 
of ‘I’ and ‘mine*. 

The words ‘Sukha’ and ‘Duhkha’, form¬ 
ing part of the compound ‘Samaduhkha- 
sukha^’ do not stand here for the feel¬ 
ings of ‘joy’ and‘grief 1 , but for the causes 
of ‘joy’ and ‘grief 1 respectively. Men 
who are steeped in ignorance have an 
attachment for pleasure and aversion for 
pain; hence pleasure excites the feeling 
of joy and pain that of grief in their 
heart. But the enlightened devotee, 
* having lost all distinction between 
pleasure and pain, never experiences joy 
and grief under any circumstance what¬ 
soever. The Sruti also says: sjfjfcf— 

“the man of wisdom wholly abandons joy 
and grief.” ( Katha. I. ii. 12.) When as 
a result of evil destiny some ailment 
appears in his body, he will no doubt 
have the consciousness of suffering in 
the shape of bodily pain; and when his 
body is in sound health, he will have 
the consciousness of happiness in the 
form of absence of bodily pain. But, being 
free from likes and dislikes, he has no 
experience of joy and grief. Similarly, 


he will not experience joy and grief 
even when he-is brought in contact with, 
or separated from, any agreeable or dis¬ 
agreeable object, or faced with any 
favourable or adverse circumstance. This 
is what is meant by his remaining 
balanced in pleasure and pain. 

He who instead of seeking to punish 
the wrongdoer gives him security from 
fear is said to be forgiving by nature. 
The enlightened "devotees of God possess 
an infinite store of forgiveness. Having 
come to realize all as so many manifesta¬ 
tions of God, they do not in fact hold 
anyone to blame for any incident. That 
is why they do not seek to punish any¬ 
one for a wrong done to them. This is 
what the Lord seeks to convey by speak¬ 
ing of his devotees as. “forgiving by 
nature”. The meaning of ‘forgiveness* has 
been explained at length in the com¬ 
mentary on X. 4 under the name of 
‘forbearance’. 

The word 'Yogi* in this verse stands 
for the enlightened devotee who has 
realized God through the practice of 
devotion. Having directly perceived God, 
who is an inexhaustible and endless 
storehouse of supreme Bliss, such a 
devotee remains ever contented. At no 
time and under no circumstance does he 
grumble over the lack of any worldly 
possession. He has all his desires 
fulfilled; therefore, no incident of the 
world robs him of his contentment. This 
is, what the Lord means by speaking of 
His devotee as ‘ever-contented*. 

The contentment enjoyed by worldly- 
minded men is momentary; discontent 
reappears as soon as the object which 
brought them contentment by satisfying 
their desire disappears. That is why they 
cannot have perpetual contentment. 

The body, senses and mind of the 
enlightened devotees of God are ever 
subject to their control. In other words, 
such devotees can never be . swayed 
by their mind and senses. That is whjr 
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they are not liable to any evil propensity 
or conduct. This is what the Lord means 
by speaking of His devotee as ‘Yatatma’. 

‘Drdhanischayah* is he who has fully 
determined the true nature of God by 
his intellect, who directly feels the 
presence of God everywhere, and whose 
intellect can never and on no account be 
shaken from its conviction with regard 
to God due to change of mood, activity 
or painful experience etc. 

As the devotee goes on constantly 
meditating on God through the mind, 


and determining His nature through the 
intellect, his mind and intellect get 
merged in Him for ever. This is what is 
meant by offering them to God. 

To sum up, the enlightened devotee 
who cherishes motiveless and exclusive 
love for God, who is unshakably establish¬ 
ed in Him and is never disjoined from' 
Him, whose mind and intellect stand 
dedicated to Him, to whom God is life, 
wealth, the vital breath and everything 
else, and who is a mere puppet in His 
hands, is declared by the Lord as dear 
to Him. 


ateratfggfc tT q: | 

*T sr & ftq; || || 

from whom: ( any ) creature; ?r not 5 shrinks 5 ^ and; 

m who; sfanq from (any ) creature; * not; shrinks; q and; *T: who; 

from delight, envy, fear and perturbation etc.; (is) free; 
?t: he; ft to Me; RTO (is ) dear. 


He who is not a. source of annoyance to his fellow-creatures, and 
who in his turn does not feel vexed with his fellow-creatures, and who is free 
from delight and envy, perturbation and fear, is dear to Me. ( 15 ) 


Realizing the presence of God every¬ 
where, the devotee can never deliberately 
cause suffering, agony, fear and perturbation 
to anyone; on the other hand, he is naturally 
inclined to render good offices to all, and 
to promote their best interests. Hence 
no one should ever feel annoyed with 
him. If anyone ever feels vexed with 
him through some error, it is the evil 
propensities of that individual in the shape 
of likes a,nd dislikes and jealousy etc., born 
of ignorance, that are mainly responsible 
for the feeling of vexation, and not the 
devotee himself. For the God-realized 
devotee, who is the very embodiment of 
compassion and love, and who is naturally 
disposed to do good to all, can never 
be a source of annoyance to anyone. 

Again, the enlightened devotee who 
Jias realized God develops the feeling of 


oneness towards all. Therefore, he does 
not deliberately and of his own initiative 
behave in such a way as to provoke ill- 
will in others. That is why others too 
do not as a rule behave in a way which 
causes annoyance to him. Nonetheless, 
it cannot be asserted without fear of 
contradiction that no other being can 
ever be a source of bodily or mental 
suffering to him. Therefore, it should be 
definitely understood that the enlightened 
devotee too may under force of Prarabdha 
have occasions of sorrow and suffering 
at others’ hands, but being completely 
free from likes and dislikes, he does not 
feel perturbed even in the face of,the, 
greatest calamity (VI. 22). That is why 
the enlightened devotee never feels 
annoyed with any being whatsoever. 

The first half of the verse merely 
says that the devotee does pot feel 
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annoyed or offended with any other being. 
Although this shuts out in his case the 
possibility of annoyance caused by another, 
it does not preclude the contingency of 
his feeling perturbed over an incident, 
or annoyed with an object, of his own 
seeking or with which he may be confronted 
without his • seeking. Therefore, by 
reiterating in the second line the fact of 
his being free from perturbation, the 
Lord indicates that His devotee is never 
subject to any form of annoyance what¬ 
soever. 

Contact with an agreeable object 
sends a thrill into the body and excites 
a pleasurable sensation in the mind; 
while that with a disagreeable one 
causes irritation and annoyance. Thus, 
even though the absence of delight and 
perturbation itself is an indication of the 
devotee being free from all morbid feel¬ 
ings, it doeB not clearly bring out their 
total absence. Hence in order to make 
it definitely clear that the devotee is 
entirely free from all emotions, the Lord 
adds that he is free from envy and fear 
as well. 


In fact, just as a man feels delighted 
on attaining the objects of his desire 
such as honour, fame, wealth etc., so 
should he feel delighted to see otherB 
obtaining those very objects in the same 
or even a greater measure than himself. 
But, instead of feeling delighted in such 
cases, people generally entertain a feeling 
of envy towards them. Even sensible 
men are found obsessed with this feel¬ 
ing. Similarly, contact with objects 
repugnant to one’s liking as well as to 
the canons of morality and virtue is "seen 
causing annoyance; while contact or even 
the possibility of contact with objects which, 
though consistent with morality and virtue, 
are yet conducive to sorrow and Buffering 
is seen causing fear. To say nothing of 
others, fear of death overtakes even 
sensible men. The enlightened devotee 
of. G-od, however, comes to realize the 
presence of God everywhere and recognizes 
all activities as a pastime of God; hence 
he is no longer subject to envy, perturbation 
or fear. This is what is meant by 
characterizing him as free from envy, 
perturbation and fear. 


i 

ir^: sr s fas: II w 11 


m who; swhj: wanting nothing; gfe pure (both internally and 
externally); clever; impartial; free from distractions; s: 

that; renouncing the feeling of doership in all undertakings; 

. My devotee; $ to Me; nrc: (is) dear. 


He who wants nothing, who is both internally and externally pure, 
is clever and impartial, and has risen above all distractions, and who renounces 
the feeling of doership in all undertakings,—that devotee of Mine is 


dear to Me. 

The devotee -who has realized God 
has absolutely no concern with any 
object whatsoever, that is why he does 
not entertain even the least desire, craving, 
or hidden bias for anything. He - gets 
satiated. This is what is meant by 
speaking of him as 'Anapeksah'. 


( 16 ) 

It may be contended here that no 
activity of any kind is possible in the 
absence of any desire or want, and 
without activity one cannot keep his 
body and soul together. How, then, does 
a devotee live P Our reply to this question 
is that activity is possible even in the 
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absence of desire or want under the 
impulse of Prarabdha or destiny; therefore, 
the life of a devotee is maintained by 
his Prarabdha. That is to say, the mind, 
speech and body of the devotee continue 
to perform all their functions automatically 
under the impulse of his Prarabdha 
without any desire, craving or volition 
on his part ( IY. 19 ). Hence the 

maintenance of his body presents no 
difficulty. 

Purity finds its highest expression in 
the devotee. His mind, intellect, senses 
and body etc, become so pure that his 
very sight and touch lend purity to 

others, to say nothing of those who 

converse with him. The place where 
such a devotee resides attains a holy 

character; nay, the whole atmosphere 
and surroundings of the place, including 
land and water etc., are hallowed by his 
presence. 

True cleverness lies in accomplishing 
the objeot for the realization of which 
human birth has been vouchsafed to us. 
The attainment of the primary object of 
human life consists in realizing God, the 
supreme lover, universal friend and 
Lord of the universe, through the practice 
of exclusive devotion. The enlightened 
devotee has been declared as ‘clever’ 
only in order to show that he has 
realized God. 

Partiality consists in giving false 
evidence in a court of law, delivering an 
unjust award in the capacity of an arbitrator 
or judge while adjudging or sitting in 
judgment over a dispute, or attempting 


in any other way to benefit or harm 
unduly one of the two contending parties 
out of regard for a kinsman, relative or 
friend, or out of malice or any other 
consideration. He who is free from such 
partiality is said to be ‘impartial*. 

The use of the adjectival compound 
‘Gatavyathah’ is intended to convey that 
the devotee does not feel distracted even 
when he has reason to feel distracted; 
that is to say, his mind does not give 
way to anxiety, sorrow or grief in any 
form or shape. The intention is to show 
that the devotee does, as a result of his 
Prarabdha, undergo sorrows and sufferings 
in the shape of a bodily ailment or loss of 
wife, children, house and wealth etc.; 
but notwithstanding all this, his mind 
remains unperturbed. 

Whatever is happening in the world 
is a part of the divine play; it is the 
play of the deluding potency of God 
known as Maya. He gets whomsoever 
He chooses to do whatever and whenever 
He likes. Man falsely arrogates to 
himself the credit for a particular action, 
and claims certain powers etc. A devotee of 
God, however, comes to realize this truth; 
hence he ever conceives himself to be a 
puppet in His hands. He gladly plays 
whatever part the Lord desires him to 
play at a particular moment. Nursing 
not even the least taint of egoism within 
himself, he does nothing at all of his own 
accord. Hence, while doing everything 
in the eyes of the world, he is really a 
‘Sarvarambhaparityagi’ inasmuch as he is 
free from the feeling of doership in 
respect of all his undertakings. 


f’srfc? ?T tfe JT H | 

«r. sr ft fftsn ii vs h 

w1k >; * never ; rejoices; h nor; £fs hates ; * nor;.## 

grieves; * nor again; desires; m ( and ) who 5 ( is ). a. 

relinquisher of both good and evil actions; that; vronsj; man full of 
devotion; ft to Me; m: (is) dear. ’ ' ' 
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He who neither rejoices nor hates, nor grieves* nor desires, and who 
renounces both good and evil actions and is full of devotion, is dear to Me* (17 ) 


Attainment of a desired object and 
the parting of that which is unwelcome 
bring joy to all beings, .Hence the 
negation of rejoicing here means the 
negation of joy resulting from the attain¬ 
ment of a desired object and from the 
parting of that which is unwelcome. The 
words ‘Yo na hrsyati’ are, therefore, 
intended to convey that the enlightened 
devotee never experiences joy on any 
account. To such a devotee, God. alone, 
who is all-powerful, all-sustaining and 
supremely compassionate, is the highest 
object of love; and such a God stands ever 
realized by him. He is, therefore, ever 
immersed in supreme bliss. He does not 
entertain the least attraction or aversion 
for anything in this world. Thus there 
is nothing agreeable or disagreeable in 
his eyes and hence there can he no 
question of his feeling delighted on the 
attainment of a desired object and the 
disappearance of an unwelcome one. 

Again, a devotee of God recognizes 
the entire universe as identical with God; 
hence he can never and on no account nurse 
any grudge against any being or object 
whatsoever. The feeling of hatred totally 
disappears from his mind once for all. 

As from joy, the devotee of God is 
immune from the feeling of grief as well. 
The attainment of an unwelcome object 
and the loss of that which is agreeable 
causes grief to all. The devotee of God, 
however, views every dispensation of the 
supremely merciful and sportive Lord as 
full of His grace; henoe it never appears 
unfavourable fco him. Knowing as he 
does the secret of divine sport, he remains 
ever absorbed in the realization of His 
supremely blissful nature. How, then, 
can there be any grief to him P Besides 
this God alone, who is all-pervading and 


all-sustaining, is the best and dearest 
object of the devotee’s heart,; and he 
knows no separation from His Beloved; 
whereas the appearance and disappearance 
of worldly objects do not help or harm him 
in any way. That is further reason why he 
does not grieve over the loss of agreeable 
objects and contact with that which is 
unwelcome in the eyes of the world. 

Man craves for those agreeable things 
which are missed by him. The devotee^ 
having realized God, is eternally merged 
in supreme bliss and supreme repose, 
and is thus satiated. He never misses 
anything; all his wants disappear; and 
he gets established in an undisturbed 
state of mind, Hence there remains no 
reason for him to crave for worldly 
objects. 

The word ‘£ubha\ forming part of 
the adjectival compound ‘^ubhasubhapari- 
tyagi’ stands for the performance of 
sacrifices, charity, penance and other 
activities enjoined by the £astras for the 
earning of one's livelihood and mainten¬ 
ance of the body according to one’s grade 
in society and stage in life; while ‘Asubha’ 
denotes sinful acts like telling a lie, 
practising duplicity, thieving, violence 
and adultery etfc. The enlightened devotee 
of God renounces both these forms of 
action. For he offers to God all good' 
actions performed through his body,, 
senses and mind, and maintains not 
the least connection with them; nor does 
he entertain any attachment for such 
actions or the desire for their fruit. That 
is why such actions of his are not accounted 
as actions at all (IV. 20). And since he 
has no likes and dislikes, he is never 
guilty of sinful acts. Hence the Lord 
speaks of him as having relinquished both 
good and evil actions. 
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51# to foe; ftra to friend; * as well as; JTHnTTTR#: to honour and 
ignominy; WT: (is) alike; * and; to heat and cold, pleasure 

and pain (and other contrary experiences); (is) balanced; and; 

tgffaaf&n (is) free from attachment. 

He who is alike to friend and foe, as well as to honour and 
ignominy, who remains balanced in heat and cold, pleasure and pain and 
other contrary experiences, and is free from attachment, (18) 


Inasmuch as the devotee bears no ill- 
will towards any creature whatsoever, 
there is no friend or foe in his eyes; yet 
people go the length of conceiving him 
as an enemy from their own point of view 
either because they foolishly imagine that 
he is doing them harm, or because his 
temperament does not appear agreeable 
to them, or because they bear jealousy 
towards him. Even so others regard him 
as a friend from their own point of view. 
But the devotee, who sees God everywhere 
throughout the universe, views all alike. 
There is no distinction of friend and foe 
in his eyes, and his conduct towards all 
is one of supreme love at all times. It 
becomes a part of his nature to serve all 
alike, regarding them as manifestations 
of God. Just as the tree makes no distinc¬ 
tion between one who chops its limbs 
and another who waters its roots, and 
serves both equally with its shade, fruits 
and flowers etc., even so all distinctions 
disappear from the mind of the devotee. 
The undifferentiating attitude of the 
devotee is even superior to that of the 
tree. Since in the eyes of the devotee 
nothing exists apart from God, there is 
no room for differentiation in him. Hence 
he has been spoken of as alike to friend 
and foe. 

Even though the devotee is alive to 
honour and ignominy, heat and cold, 
pleasure and pain, and other such agreeable 
or disagreeable experiences when his mind, 
senses and body go through such 
experiences, these latter do not at all 
arouse any morbid feelings dn his mind 


in the shape of attraction and aversion 
or joy and grief etc. He remains equipoised 
under all circumstances. He neither craves 
for the agreeable nor recoils from the 
disagreeable; he never loses his balance 
of mind under any circumstance even in 
the smallest degree; As he sees God 
everywhere, distinction totally disappears 
from his mind. It is with this idea that 
the devotee has been declared as balanced 
in all these contrary experiences. 

Attachment or attraction for the 
world is the root of all evils. Even if 
a man externally gives up all connection 
with the world, but retains in his mind 
attachment for the same, such a renuncia¬ 
tion cannot do him much good. On 
the other hand, when attachment has 
disappeared from the mind, there can 
be no harm even in maintaining, like 
King Janaka and others, outward connec¬ 
tion with the world ' without enter¬ 
taining the sense of possession and 
attachment with regard to the same. In 
fact, he alone who has thus got rid of 
attachment is ‘Sangavivarjitah’ in the 
real acceptance of the term. The same 
idea has been brought out in II. 57. Hence 
‘Sangavivarjitah’ cannot be interpreted 
to mean one who haB given up all 
connection with the world. 

Yerse 13 above speaks of the devotee 
as entertaining a friendly feeling towards 
all beings, whereas in the present verse 
he has been declared as free from attach¬ 
ment. Though these statements appear as 
mutually contradictory, in reality there is 
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bo contradiction between them. The feeling 
of friendliness which the devotee bears 
towards all beings is devoid of attach¬ 
ment, and is faultless and unadulterated. 
The love of worldly-minded men is 
rooted in attachment. That is why the 
two statements smack of contradiction on 


the face of it, although there is no real 
contradiction. Friendliness is a virtue, 
and God Himself is endowed with the 
same; whereas attachment is a weakness, 
and being the root of all vices, it is 
worth giving up. How can such a 
weakness exist in a devotee of God P 


fe paffcffchUHl fsrat TO || n II 

taking praise and reproach alike; given to contempla¬ 
tion; with anything and everything; rip: (is) contented; 

(is ) devoid of the feeling of ownership and attachment in respect of one’s 
dwelling-place; rcrorm: stable of mind; full of devotion; to (that) 

man; ft to Me; fro (is) dear. 


He who takes praise and reproach alike, and is given to contemplation 
and contented with any means of subsistence whatsoever, entertaining no 
sense of ownership and attachment in respect of his dwelling-place and full 
of devotion to Me, that man is dear to Me. / lo \ 


A devotee of God does not entertain 
the least identification with, or the 
feeling of 'mine 1 in respect of his name 
or body. Therefore, he neither delights 
in praise nor laments over reproach; he 
entertains the same feeling towards both. 
Realizing the presence of God everywhere,' 
he makes not the least distinction between 
those who praise him and those who 
reproach him. This is what is meant by 
his taking praise and reproach alike. 

The word ‘MaunI’ ordinarily means 
one who observes a vow of silence. 
But silence does not consist in merely 
holding one's tongue. For man speaks 
not only through his organ of speech, 
he goes on speaking even through 
the mind. Ceaselessly dwelling on the 
objects of the senses is what is meant 
by speaking through the mind. The mind 
of the devotee gets so deeply absorbed 
in God that it thinks of nothing else 
than God; it is ever engrossed in His 
thought alone. This is silence in the real 


sense of the term. He who abstains from 
speech, and yet goes on dwelling on the 
objects of the senses, practises only outward 
Bilenoe. Even external silence practised 
with the object of emptying the mind of 
worldly thoughts and purifying and control¬ 
ling one’s speech is profitable. But the 
present verse discusses the marks of the 
beloved devotee of God, whose speech is 
naturally flawless and restrained. Thus it 
cannot be said that he merely abstains from 
speech. On the other hand, the organ of 
speech of the devotee is almost incessantly 
engaged in chanting thenames and glories 
of God, which is of supreme benefit to 
the world. Moreover, it is through His 
devotees that God propagates the cult of 
Devotion. Therefore, it cannot be conceived 
that the devotee who abstains from 
speech is dear to God, ana not the one 
who makes use of his speech. In XVIH 
68 and 69 he who propagates the message 
of the Gita is declared hy the Lord as 
one who renders the deareBt service to 

Him. This noble mission cannot be 

» 


32 G. T.— II. 
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undertaken "by one who abstains from 
speech. Besides this, ‘Manna’ appears 
once more in XVH. 16 as 'forming part 
of mental penance. Had the word ‘Manna 
been intended by the Lord to mean 
abstinence from speech, He would have 
mentioned it under the head of vocal 
penance. But He has not done so. This 
also proves that the word ‘Manna’ denotes 
here silence of the mind, which is the 
characteristic of a Muni (sage). And 
he who is characterized by this quali¬ 
fication of a Muni is a MaunX, or one 
given to contemplation. Abstinence from 
speech can be practised even wilfully, 
hence it is of no great importance either. 
Hence the word ‘Mauna’ should be 
interpreted here to mean the habit of 
contemplation, rather than abstinence 
from speech. Restraint of speech is 
naturally implied in this habit. 

It is but natural and reasonable that 
the devotee who is exclusively devoted 
to contemplation on God, and whose 
mind is never crossed by any other 
thought, should not undertake any activity 
for the maintenance of hiB body, and that 
it is God alone who personally attends even 
to his worldly requirements and safeguards 
his worldly interests. Nevertheless, the 
words ‘Yena Kenachit Santustah’ used 
with reference to the devotee do not 
imply that he abstains from disinterested 
and lawful activity for the maintenance 
of his body according to his grade in 
society and stage in life. They simply mean 
that the devotee remains contented with 
whatever he obtains as a result of such 
activity according to his Prarabdha or 
destiny. As a matter of fact, a devotee 
of God has nothing to do with the 
acquisition or loss of worldly objects. 
Having realized his most beloved Deity, 
he remains ever satisfied. Therefore, 
the intention of the words ‘Yena Kenachit 
Santustah* appears to be that the acquisi¬ 
tion and lo$s of external objects cause no 
difference in his contentment. He remains 
reconciled to whatever he gets according 


[ Vol. 13 

to his Prarabdha, no matter whether it 
gives him pleasure or pain. 

He who has no house of his own is 
called ‘Aniketa’. The word, therefore, 
primarily refers to those devotees of 
God who have renounced the* life of a 
householder and adopted the life of a 
Sannyasl or recluse. It also refers to 
those other devotees who, having offered 
all their possessions to God, have become 
wholly destitute, whose house and other 
immovable property, wealth and power, 
learning and intellect, have all reverted 
to God, no matter whether they are 
celebates, householders or hermits, Just 
as an enlightened soul, who has no 
feeling of identification with or attachment 
to his body, nor regards it as his own, 
is called bodiless (videha ) even though 
possessed of a body, in the same way he 
who has no attachment to his dwelling 
and does not regard it as his own is 
‘Aniketa’ or without a dwelling even 
though living under a roof. 

Due to his having realized God, all 
the doubts of a devotee disappear root 
and branch and he comes to have unwaver¬ 
ing faith in Him. His resolve is firm and 
unshakable. Therefore, like ordinary men, 
he never turns away either from virtue 
or from God under the influence of morbid 
feelings like lust, anger, greed, infatuation 
and fear etc. That is why he has been 
spoken of as ‘Sthiramatih (stable of 
mind). For further light on the implication 
of this word the reader is referred to 
the commentary on II. 55 to 72. 

While discussing the marks of His 
beloved devotees in five groups in verses 
13 to 19 above, the Lord repeats the 
assurance ‘such a devotee is dear to Me* 
each time. In this connection it should 
be noted that all the marks discussed in 
the above verses are marks of the devotees 
of God, and they are all in agreement 
with the scriptures and highly commend!-* 
able; but it is quite natural that the virtue’s 
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and conduct even of devotees may slightly 
differ owing to the difference in their 
temperament etc. All the marks are not 
common to each and every devotee. Even¬ 
mindedness and tranquillity are no doubt 
common to all, and none of them is 
subject to morbid feelings like attraction 
and aversion, joy and grief etc. That is 
why we find some repetition in the above 
verses. A careful examination, however, will 
reveal that the feelings of attraction and 
aversion, as well as of joy and grief, have 
been negated either expressly or by 
implication in all the five groups. In the 
very first group ‘Adwesta’ negates aversion, 
•Nirmamah’ rules out attraction, and 
‘Samaduhkhasukhah’ eliminates joy and 
grief. The second group negates the feelings 
of joy, anger, fear and perturbation; this 
automatically eliminates attraction and 
aversion as well as joy and grief. In the 
third group, ‘Anapeksah* rules out attrac¬ 
tion, ‘Udaslnah’ negates aversion, and 
‘Gatavyathah’ eliminates joy and grief. 
In- the fourth group ‘Na Kanksati* 
negates attraction, ‘Na Dwesti’ eliminates 
aversion, and ‘Na Hrsyati Na &ochati’ 
rule out joy and grief. Similarly, in the 
fifth or last group ‘Sangavivarjitah’ and 
‘Santo stah’ negate attraction and aversion 
respectively and ‘^itosnasukhaduhkhesu 
Samah’ eliminates joy and grief. The 
word ‘Santustah 1 too occurs twice in this 
context. This proves that immunity from 
morbid feelings like attraction and aversion, 
joy and grief, etc., on the one hand, and 
the. presence of positive virtues like even¬ 
mindedness and tranquillity, on the other, 
are indispensable in all cases. Other 
characteristics may slightly differ due to 
difference in the temperament of the 
devotee. It is because of this variation that 
the Lord has classified the devotees into 
five different categories and discussed their 
marks separately. He who possesses all 
the marks of even one of these groups 
is a devotee dear to the Lord. 

* Careful thought will reveal that the 
paarks discussed in these verses are not 


the marks of those treading the path of 
Devotion, but of those perfect souls who 
have realized God through the practice 
of Devotion. For, in the first place, these 
marks have been discussed only after 
enunciating the means of God-Realization 
and its.reward; and, secondly, they are 
analogous to the marks of saints who 
have transcended the Gunas and realized 
the Truth, described in XIV. 22 to 25. 
Hence they cannot be treated as the 
marks of those who are yet on the way 
to God-Realization. 

x x x 

The chapter deals with the Yoga of 
devotion; that is why it has been given 
the title of Bhaktiyoga. Arjuna’s query and 
the Lord’s reply thereto both deal with 
the subject of worship, and it is for this 
very reason that the Lord repeats the dictum 
‘Such a devotee of Mine is dear to Me 1 . This 
leads us to the conclusion that the marks 
mentioned in the above verses are the 
marks of those who have attained highest 
perfection through the practice of devotion. 

It may be asked here: Does any line 
of demarcation continue to exist between 
those who have attained highest perfec¬ 
tion through the path of Action, Devotion 
or Knowledge ? Our reply to this question 
is that although their actual state of 
realization or the supreme Truth realized 
by them is just the same, their conduct 
may continue to vary due to difference 
in their temperament. The statement of 
the Lord that “Even the wise man behaves 
in couformity with his own nature” 
(III. 33) also proves that the conduct 
and disposition of all wise men continue 
to differ even after their enlightenment, 
x "x x 

Absence of egoism and the sense of 
possession and immunity from the morbid 
feelings of attraction and aversion, joy 
and grief,, lust and anger, etc., which are 
all born of ignorance, and the presence 
of even-mindedness and supreme tranquillity 
are found equally in all God-realized 
souls; but friendliness and compassion are 
the distinctive marks of the noble soul 
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who has realized God through the path of 
Devotion, Even so indifference towards 
the world* towards one’s own body and 
towards activity in general is a special 
characteristic of saints who have realized 
the supreme state by following the path of 
Knowledge. Similarly, activity without 
attachment and with due emphasis on 
self-control is the characteristic mark of 
those who have realized God through the 
practice of Karmayoga. 


The marks of the saint who has 
realized God through the praotice of 
Karmayoga have been discussed 'in a 
number of verses commencing from verse 
55 and ending with verse 72 of Chapter 
II; the marks of the God-realized soul 
who has transcended the Gunas through 
the path of Knowledge appear in XIV. 
22 to 25; and verses 13 to 19 of the 
present chapter describe the marks of the 
soul who has realized God by treading 
the path of Devotion. 


Describing thus the marks of the perfect devotee who has realized God, the 
Lord now extols, as extremely dear to Him, those devotees who, endowed with 
supreme faith and the spirit of self-surrender, most diligently and scrupulously 
cultivate those qualities as model virtues, and thus concludes His reply to Arjuncds 
query contained in the opening verse of this chapter , 


Hero & fan II ll 


3 but; ft who; «r^fRT: endowed with faith; solely devoted 

to Me; this; set forth above; nectar of pious wisdom; 

q^rrat partake of in a disinterested way; if those; wetiT: devotees; ft to 
Me; sTffa extremely; nfar: dear. 


Those devotees, however, who partake in a disinterested way of this 
nectar of pious wisdom set forth above, endowed with faith and solely 
devoted • to Me, they are extremely dear to Me. ( 20 ) 


Verses 13 to 19 above discuss the 
marks of the perfect devotee who has 
realized God; whereas the present verse 
extols those noble devotees who are yet 
on the way to God-Realization, and are 
thus different from the God-realized 
devotee, and who cultivate the above- 
mentioned qualities of the latter as 
model virtues. It is this distinction 
which is intended to be brought out by 
the indeclinable 4 Tu\ 

The word ‘Sraddadhanah’ stands for 
those who have reverent faith in the 
descents and utterances of the all-pervad¬ 


ing and all-powerful Lord, as well as in 
His virtues, glory, supernatural power and 
stories etc., as in something directly 
perceived by his senses. And those who 
look upon the most loving and compas¬ 
sionate Lord as their highest goal and 
supreme refuge, nay, the very prop of 
their life and their all-in-all, are referred 
to here as ‘Matparamah’. 

XX X 

Really speaking, the marks of the 
God-realized devotee described in the 
foregoing seven verses constitute the true 
religion of humanity. The fulfilment of 
human existence lies in following .the 
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ideal of these devotees; for by follow¬ 
ing their ideal the practicant is freed 
for ever from the cruel grasp of death 
and succeeds in realizing God, who is 
immortality itself. It is in order to bring out 
thiB idea that the above marks of the de¬ 
votee have been spoken of as Dharmyamrta 
or the ‘nectar of pious wisdom’, 
xxx 
The perfect devotee who has realized 
God is naturally endowed with the above 
attributes and becomes eternally one with 
Him. Hence the presence of these virtues 
in him is not to be wondered at. But 
it is really wonderful that those faithful 
devotees who have not yet realized God 
should nevertheless pin their faith in 


Him and solely depend on Him, offering 
with supreme reverence their body, mind, 
wealth and all other possessions to Him, 
nay, should remain constantly engaged in 
His loving remembrance with no other 
motive than His realization and should 
unceasingly endeavour to .mould their life 
according to the above model. That is 
why such devotees are exceptionally dear 
to Him. God remains indebted to such 
loving devotees till He has satisfied them 
by conferring on them the privilege of 
constant association with Him: such is 
His esteem for these devotees. It is, there¬ 
fore, but reasonable that the Lord should 
declare such devotees as even ‘dearer’ 
than the God-realized devotee. 


3 * 

II u II 


Thus, in the Up unis ad sung by the Lord, the science of 
Brahma, the scripture of Yoga, the dialogue 
between Sri Krsna and Arjuna, ends 
the twelfth chapter entitled 
“The Yoga of Devotion". 





The Gita and Spiritual Life# 


By Sri Arabinda Basu, M. A. 


The Gita is an inexhaustible treasure- 
house of spiritual wisdom. Generations 
before us have gathered, as much as they 
could, sparkling gems of spiritual thought 
from this great and unique poem, the lustre 
of which has lighted up their path to life’s 
summum bonum . Countless generations 
after us will attain to Peace and Felicity 
by following its teaching. It is not without 
reason that its message has reached distant 
shores, has given solace and encouragement 
to many a drooping soul and has shown 
them the royal road to That “which is the 
greatest of all gains and the treasure beside 
which all lose their value, wherein established 
he is not disturbed by the fiercest assault 
of mental grief.” ( G'lta VI. 22. )f The Gita 
is one of the greatest synthetic works in 
the long history of Indian spiritual thought. 
Diverse streams of philosophical knowledge 
and spiritual discipline commingle and 
become one in the Gita. This is proved 
by the fact that all the Acharyas have 
commented upon it and claimed it as an 
authority for their philosophy of life. This 
is not to say, however, that the Gita is 
eclectic in its method and conclusion. Its 
method is not to take up different theories, 
examine and improve upon them where 
found wanting, and then to absorb them 
in its own doctrine. That is the method 
of a text-book of philosophy. But the 
Gita is an inspired spiritual poem. The 


truth of the matter is that the teaching 
of the Gita is so vast and harmonious that the 
essentials of most other systems of thought 
and life constitute partial aspects of it. 

For a proper understanding of the scripture 
a consideration of three things is essential— 
the speaker, the person spoken to and 
the occasion of the teaching. The speaker 
is God Himself, Arjuna is the disciple, 
and the occasion is the great battle of 
Kuruksetra. There is a way of looking at 
the Mahalharata as an allegory and the 
Gita as only symbolic. It is said that 
Krsna represents God, Arjuna is Jiva; 
Kuruksetra is the mind and heart of man; 
the sons of Dh;tarastra, the passions to be 
conquered or the powers of evil to be 
subdued; and the Pandavas and their army, 
the pious tendencies and the forces of 
good favourable to and necessary for libera¬ 
tion. This reading gives the Mahalharata , 
admittedly one of the three or four greatest 
epics in the world, a very low place in 
the realm of poetry and also robs the 
Gita of much of its force and significance 
and also its value for the common man, 
for whom it is primarily meant. We can¬ 
not enter here into the question of the 
historicity of the Kuruksetra battle; but it 
may be mentioned briefly that great scholars 
have argued that there are historical evidences 
of it. Also the Gita is symbolic only in 


* This article grew out of a lecture delivered on the occasion of the Gita-Jayanti celebrated by 
the Gita Samity, Benares Hindu University. 

t Translations of the verses of the Gita quoted in this article are taken from The Message of the 
Gita by Anilbaran Roy ( George Allen and Unwin ltd. London ). 
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this sense that its teaching is universal and 
its message eternal, and that there is very 
little in it which is merely local or temporal. 

The teacher of the Gita is Krsaa, whom 
the Hindu scriptures declare to be God 
Himself; in the Gita Kr?na declares Him¬ 
self as God. He is the incarnate Divine 
who, assuming the body human, plays a 
great divine game by adopting the physical, 
mental and spiritual characteristics of man, 
Kysflia is the Lord of Yoga, a great leader 
of action and a man of the world at the 
same time, an empire-builder, a fighter, a 
statesman and a spiritual teacher—all in one. 
He is the complete and perfect man, 
Purusottama, which is another name for 
the embodied Godhead. 

The Gita is addressed to Arjuna, a 
great man of action, a Ksatriya prince who 
is the hero of a hundred battles and an 
ally of the gods. He is Kps^a’s dearest 
friend and closest associate; their relation 
is free and frank; and the emotion that 
Arjuna entertains for his Divine Friend 
and charioteer is love and not awe. Arjuna 
is particularly fit to receive the teaching 
of the Gita. For one who has not shown, 
developed and tested his abilities and 
heroism in the world of action cannot 
properly receive its message, But rather 
one who has taken up a great work the 
accomplishment of which presents great 
obstacles, one who has acquired spiritual 
power and energy in trying to succeed in 
one’s great mission, to such a one God 
reveals the knowledge for the successful 
end and consummation of the work. Arjuna 
is pre-eminently such a man; he has for 
long satisfied the Rajasic tendencies of a 
Ksatriya prince, yet he has through supreme 
self-control subordinated his natural Vrttis 


to high Sattvic ideals and has made them 
Sattva-directed. 

Arjuna enters the battle-field happy and 
confident. But at the most critical moment 
of his life his spirit is depressed and his 
intellect confused by the conflicting teachings 
of the different scriptures, Sruii-vip raiipanna* 
He cannot decide about the norm of con¬ 
duct to be followed and approaches Kpsi^a 
for guidance. He takes refuge in the Lord 
and prays to be enlightened. The Divine 
Friend becomes the Divine Master. Arjuna 
is the representative man of his age and 
typical of the human soul in agony athirst 
for Light and illumination. 

The situation in which the Gita is spoken 
is the terrible holocaust of Kuruksetra. 
Two mighty armies are arrayed against each 
other, sombre war music is being played, 
great conch-shells have been sounded, even 
arms have been hurled, prcwrtte sas/ra - 
sampate. Just at this moment the hero 
of the whole action loses heart and refuses 
to fight. The setting and the situation are 
highly significant. The teaching of the 
Gita has a direct bearing upon a great 
practical crisis in the application of ethics 
and spirituality in human life. A great 
body of the profoundest teachings must 
have for its occasion an extraordinary 
happening or crisis of deep suggestion and 
hazardous difficulty which cannot be governed 
sufficiently well by the normal standards of 
thought and action. The author of the 
Gita reminds us again and again of the 
situation from which the teaching arises; 
he returns to it prominently not only at 
the end but also in the middle of the 
deepest philosophical discussion. Thus the 
Gita is not the scripture of the world- 
shunning ascetic, but of the practical man 
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in spiritual distress who is sincere and 
earnest to get Divine guidance. It is the 
layman’s unfailing light-house in the dark 
night of the soul when he is drifting like 
a rudderless ship in the tumultuous sea 
of life. According to the Gita, union with 
God comes not only in the peace and calm 
of a hermitage but also in the midst of 
mundane life. The Light illumines, the 
sweet but powerful Voice is heard, not 
only in the quiet of a mountain retreat 
but in the din and bustle of everyday 
existence and even, as in Arjuna’s case, 
in a bloody battle-field. 

A crisis like that of Arjuna is not 
an infrequent incident in our daily life. 
We are constantly afflicted by doubt and 
depression, are at a loss to know the real 
values of life and to decide on the means 
of realizing them. These are the moments 
when we most need spiritual guidance. 
The voice of God alone can help us and 
not the vanity of intelligence and genius 
that we call knowledge. Let us search our 
own Heart and try to listen to the voice 
of the Lord seated there. Let us approach 
Him in all humility and reverence and 
accept Him as the Divine Teacher. Let us 
tell Him like Arjuna Sisyaste’ham sadhi 
mam twam 'prapannam—\ take refuge as 
a disciple with Thee, enlighten me ( Gita 
II. 7). The inner guide is sure to show 
us the path. In fact. He has already even 
outwardly spoken the word. The Gita is 
a great solace, help and path-finder; and 
what is the Gita but the living word of 
the Incarnate Divine, who is also the Friend 
and Master of creatures ? 

The problem of the Gita is to show 
a way by which a life of action can be 
reconciled with a life in God. It is true 


that Arjuna as a practical man wanted only 
a clear-cut direction as to his duty, a 
definite principle according to which he 
'should conduct himself. But the problem 
of duty is very deep, complex and perplex¬ 
ing —gahana karmano gatih. Spirit being 
the fundamental Reality, life can only be 
its manifestation. Truth of life depends 
on the truth of the Source of life. A 
problem in life must ultimately have a 
spiritual solution. “It is only by a change 
of consciousness that the true basis of life 
can be discovered; from within outward 
is indeed the rule. But within does not 
mean some quarter inch behind the surface. 
One must go deep and find the soul, the 
Self, the Divine Reality within us.”* We 
must “stand back and seek the Light 
within till we discover and build the 
Godhead within and without us.”f It is 
only natural, therefore, that Kjsiya’s answer 
to Arjuna’s demand for a definition and 
direction of duty covers almost the whole 
range of spiritual philosophy and gives a 
spiritual solution. We shall see later that 
the Gita does not teach, as it is commonly 
held, the disinterested performance of duties 
but the following of the divine life by 
abandoning all Dharmas and taking refuge 
in God alone. “The Gits is not a book 
of practical ethics, but of the spiritual life.”J 

Some systems of thought and life, 
however, make out that spiritual life has 
no place for works or Karma. They say 
that Karma being a force of ignorance, 
avidyd, there is a fundamental conflict 
between action and knowledge. Jnsina or 

*.f From a letter of Sri Anrobindo. See 
Sri Anrobindo Mandir Annual 1945 ( Calcutta ), p. 6. 

t Sri Aurobindo, Essays on the Gita, let 
Series ( 1937 ), p. 45. 
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knowledge is lauded as the only means of 
attaining Brahma-intuition. A particular 
view of Reality is responsible for giving 
Karma this ignominous position. Take, for 
example, the Mayavadi’s conception of 
Reality and the world. Reality of the 
Mayavadi Vedantist is a spaceless and time¬ 
less Absolute, without any feature, quality 
or action. It is the niskriya, nirguna 
Parabrahma. The world is a creation of 
Maya, which, if not altogether non-existent, 
is ultimately unreal. We ourselves and the 
world are real only in time and once we 
get into a true knowledge of Brahma all 
this turns out to be not abidingly or. truly 
real but a myth of Maya, mithya . If this 
is the philosophy we accept, if this is the 
Reality we seek to realize, then there is 
no doubt that Karma is an obstacle in 
our path, and the call of the forest 
becomes the most potent call. For the 
purpose of life in this view is to deny 
life. The Gita, however, has a different 
conception of the relation of knowledge 
and action and does not teach any funda¬ 
mental conflict between them. “Children 
speak of Sankhya and Yoga as apart from 
each other, not the wise; if a man applies 
himself integrally to one, he gets the fruit 
of both. The status which is attained by 
the Sankhya, to that the men of Yoga 
also arrive; who sees Sankhya and Yoga 
as one, he sees.”* It is obvious that for 
this philosophy of action to be true we 
must have a different picture of Reality. 
For if Reality is energyless and actionless, 
works can only have the status the May&vSdi 
assigns to it. But the Gita has a different 
conception of the ultimate One and does 

* Gita V. 4-5. That the Gita means by 
Sankhya and Yoga knowledge and action respectively 
is borne out by Gita III. 3. 


not consider the static Brahma to be the 
only or even the highest Reality. 

“There are two Purusas (spiritual 
beings) in this world, the immutable (and 
impersonal) and the mutable ( and personal); 
the mutable is all these existences, the 
Ku{astha (the high-seated consciousness of 
the Brahmic status ) is called the immut¬ 
able. But other than these two is that 
highest spirit called the Supreme Self, who 
enters into the three worlds and upbears 
them, the imperishable Lord. Since I am 
beyond the mutable and am greater and 
higher even than the immutable, in the 
world and the \'eda, I am proclaimed as 
the Purusottama.” ( £z/#XV, 16—18.) 

In the above three verses the Gita 
clearly makes out that the Aksara is only 
an aspect of the complete and total Reality, 
which transcends and yet contains the 
Ksara and the Aksara. We have to re¬ 
member that in the whole the Purusa or 
Self is one,—there is one Spirit who is 
the ground and support of the universal 
play, and not many. In the individual, 
however, the one Purusa has three aspects. 
“He is one but triple— trivrt? 

The Ksara is the soul in Nature enjoy¬ 
ing her sweetness, while the Aksara is the 
soul above Nature watching her and sanction¬ 
ing her movements. But the Purusottama 
is the highest Self who possesses Nature 
and is the Lord of all. “He is the Soul 
one with God, one with All.” 

Thus the Aksara, which is actionless, 
may be said to correspond to the Brahma 
of the MaySvadl. But in the doctrine of 
the Gita, as we have already said, it is 
not the highest status of Reality but only 
an aspect. The Aksara is the Purusottama 


33 G-. T.—II. 
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in His aspect of freedom from cosmic 
movement. In another place in the Gita 
the Supreme Self is described as the 
foundation of Brahma, Brahmano hi 
pratistha ( Gita XIV. 27 ). 

The Ksara, on the other hand, is all 
creatures and existences. It is the soul 
caught in the universal movement of Nature 
and this is our normal self. But this is 
not the totality of our being. If it were so, 
there would be no meaning in the words 
Moksa, Brahma-nirvana, Brahml sthiti etc. 
The Aksara is our higher and the 
Purusottama our highest Self. Between the 
ephemeral, changing soul and the Highest 
Self stands the Immutable, not bound or 
affected but inalienably free, attaining to 
which we become detached and free from 
the subjection to Nature’s eternal course 
of rounds. Established in that freedom 

and the consequent peace, we know our¬ 
selves to be eternal portions of the Divine— 
mamaivamsah sanatanah ( Glia XV. 7 ). 

Granting that the above brief analysis 
of the Gita’s doctrine of the three Purusas, 
or rather the One but triple Purusa, is 
correct, how does it affect the status of 
Karma? How does it justify its place in 
a perfect spiritual life ? To do that it 
must be shown that there is a spiritual 
origin of Karma, that it arises from the 
very heart of Reality, that is, in other 

words, there is spiritual power and action. 
Our scripture has indeed got the same 
view. It is obvious that if Maya, which 
is the unspiritual and unconscious energy, 
were the only kind of creative power, 
Karma could not have any final place in 
the spiritual life. Then there might indeed 

be spiritual realization but no spiritual 

life in the world. But the Gita does not 


accept Maya as the sole creative power or 
even as the true creatrix of the world. 
A distinction is made between the Para and 
the Apara Prakrti, the. higher and the 
lower Nature. “The five elements (condi¬ 
tions of material being), mind (with its 
various senses and organs ), reason, ego, this 
is my eightfold divided Nature. This is the 
lower. But know my other Nature different 
from this, 0 mighty-armed, the Supreme 
which becomes the Jiva and by which this 
world is upheld. Know this to be the 
womb of all beings. I am the birth of 
the whole world and so too its dissolu¬ 
tion.” ( Gita VII. 4-6.) 

Thus the Apara Prakrti is the lower 
working and not the essential spiritual 
power of the Lord, of which it is the 
phenomenal expression. It is the Sankhya 
Prakrti of the three Gunas, the workings 
of which are only changing modifications 
of reason, mind, sense, ego, life and matter. 
The self is attracted and held captive, as 
it were, by these apparently charming 
becomings and that is bondage. To be 
free, therefore, would mean for the self 
a severance of this “unholy” alliance and 
entering into Kaivalya or “Loneness”. The 
Sankhya stops here with the result that 
it sets up an unbridgeable gulf between 
the Self and Nature, between Being and 
Becoming. Consistent with this metaphysical 
position reflection, Vichara , discrimination, 
viveka, in short, knowledge becomes the 
only means of liberation and Karma, the 
manifestation' of Power and Energy, is 
renounced as the cause of bondage.# 

* 'Whatever subtle metaphysical distinctions 
there may be between the Prakfti and the Puru$a 
of the Sankhya, on the one hand, and between 
Maya and Brahma of Sankara Vedanta, on the 
other so far as the Gita’s doctrine of spiritual 
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But the Gita does not stop with this 
incurable antinomy. The Gita’s Highest 
Purusa is the Actor and therefore, for 
His acting to be possible, there must be 
a Power spiritual and free from the im¬ 
purities of the Guijas, a Power which 
manifests the Supreme as the One in all, 
but does not cut Him up into bits. 

Such Power is the Pars Prakrti, the 
infinite, eternal, self-conscious Nature of 
Purusottama. It is, in fact, identified 
with the Supreme, as is evident from the 
sixth verse of the seventh chapter of the 
Gita quoted above. This Para Prakrti 
becomes the Jiva in order to provide a 
basis for manifestation in the world. Thus 
all existences are infused with the life of 
the Spirit. And though their frontal 
appearances are determined by the Apara 
Prakrti, their secret is held by the Pars 
and therefore by the Supreme. We now 
see the reconciliation of the two great 
sayings that the Para Prakrti becomes the 
Jiva and that the Jiva is an eternal 
portion of the Divine. 

Now, what is the link between the 
lower and the higher Nature. The Gita 
says it is the swabkava , own nature 
of the Jiva. It is the primary determin¬ 
ing law of the becoming of each Jiva, 
through which it is related to the 
original divine Becoming. The swabkava 
is the pure and original quality of the 
phenomenal nature, though normally mixed 
up with the confused play of the qualities 
or Gun as. Kfsija asks Arjuna to find and 
attain to his swab/i&va , the inner and 
true law of his becoming, and mould his 

life in the world is concerned —ihaiva, prak 
sarlravimoksanit, emphasizes the Gita— they are 
on a par with each other. 


life in accordance with it. Not to give up 
Karma but to make it swabhava-governed, 
swabhava-niyatam karma, is Kpsija’s advice. 
Then begins the control of our actions by 
Iswara instead of by the Guijas of Nature. 
That is the only way of participating in 
the working of the Para Prakrti and 
therefore in the Nature of the Purusottama. 

Above is given the metaphysical 
background of the Gita’s doctrine of the 
synthesis of Karma, Jnana and Bhakti—Work, 
Knowledge and Love and Devotion. This 
exposition of the Ultimate Reality and 
His relation with His manifestation leaves 
ample scope—in fact, makes it imperative— 
for the three fundamental psychological 
functions of man to be harmonized and 
given a genuinely spiritual turning. Their 
main springs being in the Divine Nature, 
however confused and ignorant may be 
their actual working, they can certainly be 
spiritualized. In fact Krsna’s advice to 
Arjuna is to so spiritualize life’s activities. 

It is true that normally desire is the 
spring of action; it is Vasana that gives 
rise to Karma, which in its turn gives 
rise to Vasana, the mechanism of Samskara 
and Vrtti being the middle of the process. 
It is a vicious circle. And it is also true 
that freedom from desire is essential for 
the spiritual aspirant. But, says the Gita, 
want of that freedom is not due to Karma 
as such but to our egoism and to 
our sense of agency. As our scripture 
says, akafnkara'vimudhatma kartahamiti 
manyaie, he whose self is bewildered by 
egoism thinks T am the doer ( Gita III. 27 ), 
But it is possible to be free from the 
clutches of egoism, which is an instru¬ 
ment of the lower nature and not our 
true self. We being essentially divine, the 
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real foundation of our existence is above 
nature. While the external man is like a 
tree earth-bound heaven-amorous, the real 
man has his root in Heaven and has 
branched downwards. We must know that 
the actions are entirely done by the modes 
of Nature, prakrtrh kriyamanani gunaih 
karmani saroaSah ( Git. 1 III. 27 ). Here 
is the necessity of realizing the Aksara 
Purusa, the immutable, silent witness of 
the workings of nature, unperturbed and 
unaflected, of becoming trigunafrfa, above 
the three modes of nature, instead of 
being subject to them. Here also is the 
utility of knowledge which liberates us 
from false identification with the movements 
of nature. 

The first discipline that the Gita 
teaches for this realization is the renunciation 
of the fruits of action,— Karmanye- 
vadhiktiraste ma phalesu kadachana, you 
have a right to action, but only to 
action, never to its fruits ( Gita II. 47 ),— 
and surrendering them to God, the Master 
of work, as sacrifice. But later the Gita 
says that we have not only no right to 
fruits of action, but not even to action 
itself. That also has to be dedicated to 
God and we have to look upon ourselves 
as instruments in his hands and not as 
agents. The resulting detachment from 
what are really currents of nature, but 
which we wrongly ascribed to ourselves, 
culminates in the knowledge of our self 
as something permanent, detached and 
self-gathered. But this is not the highest 
and complete realization, the consummation 
of our spiritual life, according to the 
Gita. Purusottama is the Integral Reality 
and that has to be seen in everything 
and in every being simultaneously with 
seeing everything and every being in Him. 


“He who sees Me everywhere and sees all 
in Me, to him I do not get lost, nor 
does he get lost to Me. The Yogi who 
has taken his stand upon oneness and 
loves Me in all beings, however and in 
all ways he lives and acts, lives and acts 
in Me.” ( Gita VI. 30.) This “Me” here 
is the Purusottama and Krfpa clearly 
speaks of loving Him. This constant 
living in God-consciousness and loving 
Him in all beings is the crown of the 
Yoga of the Gita. Love and devotion to 
the Divine is the supreme teaching of 
our scripture. Thus are synthetized the 
three ways of Karma, Jnana and Bhakti. 
“The first step is Karmayoga, the selfless 
sacrifice of works. The second is JnSnayoga, 
the self-realization and knowledge of the 
true nature of the world and here the 
insistence is on knowledge. But the 
sacrifice of works continues and the path 
of works becomes one with, but does not 
disappear into, the path of knowledge. 
The last is Bhaktiyoga, adoration and 
seeking of the Supreme Self as the Divine 
Being, and here the insistence is on 
devotion but the knowledge is not 
subordinated but only raised, vitalized and 
fulfilled and still the sacrifice of works 
continues, the double path becomes the 
triune way of knowledge, work and 
devotion.” * And what is the fruit of 
the sacrifice that the seeker gets ? It is 
the one end supremely attainable—union 
with the Divine Being and oneness with 
the Divine Nature. 

Karmayoga is ordinarily taken to mean 
a moral discipline necessary for the purpose 
of chittahiddhi, purification of mind and 

* Sri Aurobindo, Essays cm the Gita, 1st 
Series ( 1937 ), p. 59, 
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heart. It consists, as has been said above, 
of renunciation of the fruits of action and 
then of action itself, surrendering them to 
God, the Master of works, as sacrifice and 
attaining freedom from the sense of agency 
or doer. In this view, the function of Karma 
is only preliminary. But the true import 
of Karmay.oga in the Gita is the work done 
after union with the Supreme Self as His 
instrument. Karmayoga is not merely a 
moral effort but a spiritual fruition, not 
only a beginning but also a consummation. 
The Gita definitely makes enlightened work 
not merely a supremely potent means of 
God-union but also the expression of 
such union. In fact, our scripture, though 
recognizing the way of Sanny&sa, of 
outward physical renunciation of life and 
action, prefers action to inaction ( Gita 
HI. 4). And the command has been given 
to Arjuna: Yogasthah Kuru Karmani. 
We have of course to remember the last half 
of the lin e-sangam tyaktva Dhananjaya. 
Kysija says, fixed in Yoga do your 
actions, having abandoned attachment 
( Gita II. 48). It is needless to say that 
one cannot become Yogastha unless one is 
completely detached, fully free from 
attachment of any kind. But what is this 
detachment that Kysija speaks of ? It is 
not only the detachment from particular 
objects of desire but also from psychological 
preferences and aversions. For in the 
previous verse Kysna, after telling Arjuna 
that he has no right to the fruits of' 
action, and therefore not to make fruits 
of works his motives, emphatically says— 
ma te sango’stu akarmani—let there be 
not in you any attachment to inactivity 
( Gita II. 47). Thus detachment from 
action does not mean attachment to inaction. 
On the contrary, the Yogi will see the 


One in all pairs of opposites, in friend 
and foe, love and hate, gain and loss, 
victory and defeat, honour and insult, 
action and inaction. For samatvam Yoga 
uchyate: it is even-mindedness that is 
meant by Yoga ( Gita II. 48). In fact, 
it is the liberated Yogi who has any 
Karma worth the name and not ordinary 
people being driven intermittently by the 
hurrjings of Nature. We have said above 
that the Yogi not only realizes unity with 
God but also oneness with His Nature. 
And since Kysna of Himself says, “0 son 
of Pytha, I have no work that I need to 
do in all the three worlds; I have nothing 
that I have not gained and have j’et to gain 
and I abide verily in the paths of action” 

( Gita HI. 22 ), the devotee who has love 
and devotion for God and exalts himself 
to the divine nature will not want to 
retire from His cosmic play, though that 
possibility is open to the Yogi, but he 
will become a nimitta, an instrument in 
His hands for the great purpose of holding 
together the peoples. Or it may be for 
any other purpose that God may be 
fulfilling in the world. 

It may be asked: why should the 
Yogi, who has no desire and ambition, 
work ? What will be the motive of his 
work ? The question arises from the 
wrong notion that desire alone can be the 
motive of work. True, the Yogi has no 
personal desire; but that is precisely why 
he can identify his will with the supreme 
Will. And when one is not propelled to 
work by desire but inspired to work by God’s 
example, then alone may one be said to 
work. Not the Nature-driven but the 
God-appointed is truly a worker. “Free 
from desire and attachment, one with all 
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beings, living in the infinite Truth and 
Purity and out of the profoundest depth 
of his inner being, governed by his 
immortal, divine and highest self, all his 
works will be directed by the Power 
within through that essential nature in us 
which knowing, warring, working, loving, 
serving is always divine, towards the 
fulfilment of God in this world.”# While 
on the ethical level there are works and 
works, on the spiritual level, in the Yoga 
of divine works, there is no distinction 
between works. All works, Sarvakarmani, 
can be done as a sacrifice to the Lord 
and Master of works. From the other 
side, God can appoint His devotee to any 
work,—however undivine it may seem to 
the half-blind knowledge of man. It is 
not the work that matters but the spirit 
behind it which determines its character. 
Kysija clearly says to Arjuna: mam 
anusmara yndhya cha, at all times remember 
Me and fight { G'lta VIII. 7 ). Fighting and 
bloodshed is not unspiritual and undivine 
necessarily. On the other hand, a perfect 
devotee, free from egoism and the sense 
of agency and knowing that all initiative 
for work comes ultimately from the Supreme 
Worker, who is in constant union with 
God and shares in His work as an instru¬ 
ment, will be equally at home-and his 
home is divine consciousness—in crowd 
and solitude, in a battle-field or in a 
Santarasaspadam asramam. No difference 
can remain for him who sees the One in 
all beings and becomings, whose vision of 
equality cannot be clouded by the seemingly 
contradictory nature of the pairs of 
opposites. 


* 3ri Aurobindo, The Synthesis of Yoga 
Arya, Vol. VI„ p. 210. 


This raises the topical problem of 
non-violence. That subject is vast and 
important enough to require independent 
treatment, but we will say a few words 
about it before completing the present 
essay. It is supposed by some critics— 
obviously ignorant of the mysteries of 
spiritual matters—that Kysiia could not ask 
Arjuna to take up arms and fight, because 
that militates against their moral sense. 
These critics prefer to take the whole 
matter as an allegory and thus want to save 
Kj-sna and the Gita from moral depravity! 
But we said in the beginning that the 
Gita is a scripture of the spiritual life 
and anybody who knows anything about 
spirituality knows that it goes far beyond 
ethics: and that is why its expression in 
the affairs of the world is not bound to 
be what ordinary men consider to be moral. 

Non-violence means non-injury. It is, 
however, not a negative concept but a 
positive one. It indicates—at least should 
indicate—not only the absence of immoral 
tendencies to harm our fellow-beings but 
also the presence of universal love. Non¬ 
violence is a matter of inner consciousness 
and not of outer behaviour. Now, is non¬ 
violence a spiritual principle or merely 
moral ? In other words, is non-violence a 
natural result of spiritual realization or 
only an ethical discipline to be practised 
as a preliminary to such realization ? If 
it is the former, that is, a spiritual 
principle, it is obvious that only a person 
of genuine spiritual realization can develop 
it. Freedom from egoism and passion and 
non-attachment—these are essential for 
genuine spiritual realization, in which, as 
has been already said, everything is actually 
feen as God and in God and also God 
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in and as everything. Transcendence of 
the natural order of things is both a 
presupposition and a natural corollary of 
self-realization and God-union. And, there¬ 
fore, to a Yogi Nature is an open book 
and he knows the essential principles of 
her working. And what is Nature but 
the external executive force of the supreme 
Will? A Yogi knows that Nature works through 
apparent opposites, the principle of strife 
and struggle is as much an instrument of 
Nature as that of love and association. 
Krsija reveals Himself to Arjuna as Time, 
the Destroyer and Lord of Death—I am 
the Time-spirit, destroyer of the world 
( G'ltci XI. 32 ). So that the Yogi will 
see the self-same God’s Power in all 
movements of Nature, because unity is his 
vision. And if he is a Karmayogi, participat¬ 
ing in God’s play in the world, he will 
not shrink from slaughter and bloodshed 
in order to save his skin or himself from 
nervous shock or to satisfy his moral 
sensibility. Morality represents a stage of 
duality, a struggle between the actual and 
the ideal. But the Karmayogi gifted with the 
vision of unity knows ideals and actuals to be 
lower reflections of the Real; he also knows 
that through the actualities of Nature, 
however apparently contradictory to the 
ideals, these latter are realized. Nature’s 
ways cannot be comprehended by man’s 
puny intellect and her onward march does 
not stop in deference to his touchy and 
unenlightened morality. 

If, on the other hand, non-violence is 
only an ethical formula, it cannot have a 
universal application. Morality is determined 
by many factors like the station in life 
and the mental constitution of the agent, 
the development and capacities of his 


nature, and the situation in which he is 
placed. Ahimsa is a great ideal, but 
Hindu teachers have never committed the 
mistake of making any ethical ideal and 
discipline imperative for everybody. They 
have always believed in—and recommended— 
graded ideals and, conformably with them, 
in progressive practices. What is permissible 
for a responsible and peaceful citizen of 
the society with a developed social con¬ 
science is forbidden for a robber. But 
the converse also is true. What is good 
for the robber is not necessarily good for 
the ethically more developed family-man 
with responsibilities towards his family, who 
does not go out of his way to assault 
others. Therefore, when he is assaulted, 
he has every right to defend himself 
against the agrressive adversary; and, if 
successful defence necessitates the killing 
of the aggressor, no sin attaches to the 
defendant who has been wronged. On 
this point, all Aryan teachers are unanimous, 
including the Buddha, the Prophet of 
Maitrl and Karuna, and Chaitanya, the 
Prophet of Prema. 

It is pointed out that to changh the 
heart of the evil-doer a supreme sacrifice 
has to be made. This is a dangerous 
doctrine, because it makes people responsible 
for what is not their job. My business 
is not to perfect others but to perfect 
myself. Who am I to change other 
people’s heart when I am myself ignorant 
and bound ? And where is the power by 
which I shall perform the miracle ? 
Conversions like those of Jagai and Madhsi 
do take place-and they are the reminders 
of the power nf spiritual -Insc. —Rnl lllHU"* 
many spiritual^ gening 'lijeiSf 'like 

NitySnanda ? Perfaap^ 

I - ,v-> * rr* 4 m T * T A 
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Thus, as a moral principle, non-violence 
lias no universal application and, as a 
spiritual principle, in the sense of absolute 
refusal to use physical force under all 
circumstances, it has no validity. A day 
will come when strife and fight will cease 
to be instruments of Nature—and it is the 
bounden duty of all right-thinking and 
right-acting persons to work towards that 


end— but let us not forget in the meantime 
that evil cannot perish unless those who 
thrive on evil also perish. 

We do not mean that the Gita is a 
gospel of war and violence. What we 
want to emphasize is that for the Karma- 
yogi there is no duality; and if necessary, 
if so willed by God, even in battle-drums 
he can hear the flute of Kjsija. 


The Editors’ Apologia 

The readers of the ‘Kalyana-Kalpa- 
taru’ will remember that by the grace 
of God we were able to present them 
in the first quarter of the preceding 
year with a detailed commentary on the 
first six chapters of Srimad Bhagavad- 
gita or the “Lord’s Song” in the form 
of the last Special Number. According 
to the plan announced on that occasion 
the commentary on the next six chapters, 
viz., Chapters VII to XII, ought to have 
been published in January last and 
presented to the readers in the form 
of a Special Number for the current 
year. But protracted illness and other 
reasons entirely' beyond our control 
prevented us from executing our plan 
in time; nay, things came to such a 
pass that the publication of the journal 
itself had to be suspended for more 
than half a year. The “Gita-tattva 
Number II”, which ought to have seen 
the light of the day towards the end 
of January last at the latest, is accord¬ 
ingly appearing six months late and we 
crave the indulgence of our readers for 
having kept them waiting so long. 

Under the existing arrangements 
the Hindi ‘Kalyan’ also publishes its 
annual Special Number in January each 
year and the synchronous publication 
of both the annuals presented certain 
practical difficulties, particularly because 
the editorial staff of thj two periodicals 


is almost common. In order to solve 
this difficulty and with a view to 
regularizing the publication of the English 
monthly, which has been long in arrears, 
it has been thought fit to commence 
its publication from August instead of 
from January henceforward. The subscrip¬ 
tion for the journal will therefore run 
from August to July as it did from 
January to December heretofore. We 
hope the readers will not mind this 
formal change, which has been necessitated 
by the peculiar circumstances of the case. 

The Gita has been generally divided 
into three groups of six chapters each, 
the first of which is believed to be 
mainly dealing with Karmayoga, the 
second with Bhaktiyoga and the third 
with Jnanayoga. The chapters com¬ 
mented on in this volume thus belong 
to the second or middle group, which 
forms the very core of the Gita. The 
Lord has laid bare His very heart as 
it were in these chapters. Although 
the central teaching of the Gita is 
different according to different commenta¬ 
tors, and they are all correct according 
to their own point of view, to an ordinary 
layman like ourselves devotion or self¬ 
surrender to a personal God appears 
to be the dominant note of the Gita. 
According to the Gita as seen by a 
layman, £>rl Krgna is 'the supreme Reality 
and devotion or self-surrender to Him is 
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the crowning endeavour of human life. 

India and the Hindus in particular 
stand in'need of the guidance of the 
Gita more than ever during this critical 
period of her history, when she is 
entering on a new phase of her career. 
India and the Hindu nation are faced 
with a situation very similar to the 
one in which Aijuna found himself placed 
at the beginning of the Mahabharata 
war. Hostile and disruptive forces are 
threatening their very existence. The 
sacred body of Mother India has been 
carved. Although our long . cherished 
dream of a free India stands realized to¬ 
day, we have had to- pay a very heavy 
price for it and our rejoicings over 
the attainment of freedom are mixed 
with tears for those who have lost 
their hearth and home, their life and 
honour and their near and dear ones 
in the recent outbursts of vandalism 
and brute passions in the so-called 
Pakistan areas. Like Arjuna, the hero 
of the Mahabharata, the soul of Hindu 
India is perplexed today and knows 
not how to combat the forces of evil 
that are threatening to engulf us. Our 
leaders are wavering between action 
and inaction and advising us to put up 
with suffering and ignominy at the 
hands of ruffians. It is at this crucial 
moment that we should seek the help 
of the Gita and try to follow its sublime 
teachings. The Gita teaches us that 
our duty lies in squarely facing the 
evil and suppressing it rather than in 
countenancing the same. Like Arjuna 
we should shake off our paltry faint¬ 
heartedness and stand up to resist with 


all our might the forces of evil assailing 
us on all sides, rather than compromise 
with them. If we listen to the clarion 
call of the Gita and follow the lead of 
the divine &ri Krsna, who is ever 
present with us, we should be able in 
no time to retrieve our lost honour and 
successfully overcome the forces of evil. 

Before we conclude, it is necessary 
to add a word about the commentary. 
The original commentary on the Gita, 
written by Syt. Jayadayal Goyandka 
and forming the basis of the English 
commentary, has been recently revised 
by its learned author and the additions 
and alterations made therein, which are 
going to be incorporated in the next 
edition of the “Gita-Tattvanka” of the 
Hindi ‘Kalyan’, have been embodied in 
advance in this volume as well as in 
“Gita-tattva Number I” published last year. 
We, however, forgot to mention this fact 
last year. We hope the readers will kindly 
forgive this inadvertence on our part 

Lastly we shall be failing in our 
duty if we omit to express our deep 
acknowledgement to our friends and 
colleagues on the editorial staff, who 
have rendered very useful help to us 
in revising the press copy and correcting 
proofs etc. We have no words to express 
our gratitude to the Almighty Lord but 
for whose unbounded grace it would 
have been impossible for us to bring 
out this small volume. We hope our 
kind readers will forgive^ - our many 
shortcomings and continue to extend 
their goodwill to us. May God shower 
His blessings on humanity and all other 
creatures of the world. 
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Glory of the Gita 
g»fan $§an 

fPF§: I 

*n m toto 

7wfukfa% 1 II 

‘‘The Gita has issued from the lotus-like 
Bps of Bhagavan Visnu Himself, from whose 
navel has -sprung the lotus of creation. There* 
fore, the Gita alone should be carefully studied 
and celebrated in song; of what avail are the 
other lengthy scriptures !” 
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rjuna’s Reawakening 



by Your Grace my delusion has fled and wisdom has been gained. I stand shorn of 
all doubts; I will do Your bidding/ 5 ( XVIII. 73 ) 







He who seeth Me everywhere, and seeth everything in Me, 

Of him will I never lose hold, and he shall never lose hold of Me. 

( Bhagavadgitd VI. 30 ) 
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—Sadananda 

“May Sri Kysna. the unborn, stainless Lord of the universe, 
the Repository of Brahmavidya (Knowledge of the Supreme 
Spirit), dwell in my mind. He has a swarthy complexion resembling 
the colour of a cloud. His charming countenance is lit up 
with a radiant smile. Holding a cane whip in one of His 
hands, He is engaged in milking the cow of plenty in the 
form of the Sruti texts before dejected Arjuna in order to 
redeem the whole world. His glory stands revealed in the Vedas 
and He is captivated through devotion.” 
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Thou art Mother* Thou art Father, 

Thou art Kinsman, Thou art Friend; 
Thou art Knowledge, Thou art Wealth, 

Thou art my all, 0 Lord of Lords ! 

Obeisance to Krsna, Guide and 
Teacher of the world, son of Vasudeva, 
Chastiser of Kaiiisa and Chanura, and 
Devalues supreme delight. 

GLORY OF THE GiTA 

The Bhagavadgita contains divine 
words emanating from the lips of God 
Himself. Its glory is infinite, unlimited. 
None can really describe it. Even besa, 
the thousand-headed serpent-god, whose back 
forms the couch of God Visn.u, and Siva 
and Gaflesa, cannot fully depict this glory. 
How can a puny mortal expect to do it ? 
The Epics and Puranas etc. have sung the 
glory of the Gita at many places; but if 
all those words of praise are brought 
together, even then it cannot be declared 
that the praise of the Gita has been exhausted. 
The fact is that a full description of the 
glory of the Gita is never possible. For 
how can a thing which can be fully 
described remain unlimited ? It at once 
becomes finite and limited. 

As a scripture, the Gita embodies the 
supreme spiritual mystery and secret, It 
contains the essence of all the four Vedas. 
Its style is so simple and elegant that after 
a little study man can easily follow the 
structure of its words; but the thought 
behind those words is so deep and abstruse 
that even a lifelong, constant study does 
not show one the end of it. Every day 
the book exhibits a new facet of thought, 


hence the Gita remains eternally new. 
And deep reflection with reverence and 
faith * will make it directly appear im¬ 
pregnated with deep meaning at every 
step. The virtues, glory, essential character, 
truth, mystery and worship of God as well 
as the topics of Action and Knowledge 
have been discussed in the Gita in such a 
way that its parallel can hardly be found 
in any other book. As a scripture, the Gita 
is so incomparable that there is no word 
in it which is free from some instructive 
thought. There is not a single word in the 
Gita, which may be described as flattering. 
Whatever statements have been made in it 
are true to the very letter. Smelling 
overpraise in the words of God> the very 
embodiment of Truth, is to show disrespect 
to the divine words. 

The Gita is an epitome of all the 
scriptures. The essence of all the scriptures 
is to be found in it. And it would be no 
exaggeration, indeed, if it is called the 
very store-house of all scriptural knowledge. 
For a mastery of the Gita may lead one 
automatically to a comprehension of the 
truths contained in the other scriptures, 
and no separate study is required to obtain 
this knowledge. 

The Mahalharala also says: 

“The Gita comprises all the scriptures.” 
(Bhtsma . 44. k). But this statement too 
is inadequate, For all the scriptures have 
originated from the Vedas, the Vedas were 
revealed through Brahma’s mouths, and 
Brahma himself took his descent from the 
Lord’s navel. In this way, a great distance 
separates the scriptures from the Lord. 
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But the Gita has emanated directly from 
the lips of the Lord; hence there will be 
no exaggeration if it is declared as 
superior to all the scriptures. The divine 
sage VedavySsa himself says:— 

tfrar frflgr qi&qT I 

Tfnmrer u 

( Mahabharata , Bhismaparva , 43.1. ) 

“The Gita alone should be sung, heard, 
recited, studied, taught, pondered and 
assimilated properly and well. What is the 
use of collecting other scriptures ? For 
the Gita has emerged directly from the 
lotus-like lips of God Vifnu Himself.” 

Through the word Tadmanabha’ in 
the above verse, the author of the 
Mahabharata has brought out the very 
idea expressed by us. That is to say, the 
Gita has emanated from the lips of the 
same Lord from whose navel Brahma took 
His birth; and the Vedas, which are the 
source of all the scriptures, were revealed 
through the mouths of Brahma. 

The Gita is superior even to the 
Ganga. In the scriptures, liberation has 
been declared to be the reward of a bath in 

t 

the Ganga. But he who bathes in the Ganga 
though he can obtain liberation himself, 
does not acquire the power of liberating 
others. He, however, who takes a dive 
into the Gita not only gets liberated him¬ 
self, but also gains the power of liberating 
others. The Ganga has sprung from the 
feet of the Lord, whereas the Gita has 
emanated directly from the divine lips. 
Again, while the Gangs liberates him alone 
who goes to it and takes a plunge in its 
waters, the Gita finds its way to every 
home, and shows the way to liberation to 
every individual. These are the reasons 


why the Gita is declared as superior to 
the Gangs. 

The Gita is superior even to the 
Gayatri. Through the practice of Japa of 
the Gayatri man attains liberation, no 
doubt. But he who practises Japa of the 
Gayatri secures liberation only for himself; 
whereas the student of the Gita liberates 
not only himself but others as well. When 
the Dispenser of Liberation, God Himself, 
becomes his own, Mukti becomes a trifling 
affair to him. It takes up its abode in 
the dust of his feet. He makes a gift of 
Mukti to anyone and everyone who asks 
for it. 

If we declare the Gita as greater even 
than God, there will be no exaggeration. 
The Lord Himself says:— 

mnmsi fmm *\m h i 

( Varaha-purana ) 

“I take My stand on the Gita, the 
Gita is My supreme abode. I maintain the 
three worlds on the strength of the wisdom 
contained in the Gita.” 

Apart from this, in the Gita itself the 
Lord openly declares that he who follows 
His instructions in the shape of the Gita 
will undoubtedly attain liberation. Not 
only this, He further says that even he 
who studies this scripture will have 
worshipped Him through wisdom-sacrifice. 
When such is the value of a mere study 
of the Gita, what shall we say of the 
man who has moulded his life according 
to its teachings, initiates God’s devotees into 
its secrets and disseminates and propagates 
its teachings among them. Referring to 
such a man, the Lord says that he is very 
dear to Him. It will be no exaggeration 
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to say that he is dearer to God than His 
very life. The Lord subordinates Himself 
to the will of such devotees. Even in the 
case of noble souls, it is found that those 
who follow their teachings become dearer 
to them than their own life. The Gita 
constitutes the Lord’s principal mystic 
teaching. What wonder, then, that the 
follower of these teachings should be dearer 
to Him than even His life ? 

The Gita is the very life-breath, the 
heart, and the verbal image of the Lord. 
He who has his heart, speech, body and 
all his senses and their functions imbued 
with the Gita is the very embodiment of 
the Gita. His very sight, touch, speech 
and thought lend supreme sanctity to others, 
to say nothing of those who follow his 
precept and example ? Really speaking, no 
sacrifice, charity, austerity, pilgrimage, 
religious vow, self-restraint and fasting etc. 
stand comparison with the Gita. 

The Gita contains words directly 
emanating from the lips of Bhagavan Sri 
Krsna. Its compiler is Maharsi Vyasa. 
The Lord uttered parts of His discourse 
in verse, which the compiler Vyasa recorded 
exactly as they emanated from His lips. 
The part of it uttered in prose was versi¬ 
fied by the compiler; and the words of 
Arjuna, Saiijaya and Dhjtarastra were 
similarly versified by him in his own words, 
and dividing the book of seven hundred 
verses into eighteen chapters, he made it 
an organic part of the Mahiibharata . This 
is how the book has come down to us. 
PURPORT OF THE GITA 

The Gita is an unfathomable ocean 
of wisdom. In fact, an infinite store of 
knowledge lies imbedded in it. The greatest 
of savants, who have established their 
reputation by vanquishing their rivals in 
polemics, and sages engaged in the in¬ 
vestigation of truth, find their words in¬ 
capable of explaining its secrets. For its 
full meaning is known to Bhagavan Sri 
Kj-sp alone. The next place may be 


assigned to its compiler, Vyasa, and its 
direct recipient, Arjuna. The attempt, there¬ 
fore, on the part of a man like me to 
fathom the depth of meaning and glory 
of such a book, full of deep esoteric 
import, is like the attempt of an ordinary 
bird winging to measure the extent of the 
‘boundless heavens. 

The Gita is a bottomless sea containing 
endless strata of meaning. Just as a diver 
diving deep into the sea lays his hands 
on precious gems, even so, diving deeper and 
deeper into the secrets of the Gita, the seeker 
goes on discovering ever new piles of 
extraordinary gems of ideas. But the king 
of birds, Garu<}a, as w’ell as the tiny 
mosquito both take their flight in the air, 
each according to his or its capacity. In 
the same way each and every student of 
the Gita makes something out of it accord¬ 
ing to his or her comprehension. 

Therefore, careful enquiry on the 
subject reveals that the primary aim of 
the Gita is to lead the Jiva, merged in 
the ocean of worldly existence due- to 
ignorance coming down from eternity, to 
the realization of God; and with this 
object in view the Gita prescribes means 
by adopting which man can realize God 
even while scrupulously performing his 
worldly duties. This wonderful art of 
applying the spiritual truths in practical 
life has been revealed in the Gita, which 
prescribes two paths for God-Realiza¬ 
tion to suit the nature and qualification 
of the practicant. These two paths are— 
(1) the Path of Knowledge or Sankhya- 
yoga, and ( 2 ) the Path of Yoga or 
Karmayoga (III. 3 ). 

Here it may be pointed out that almost 
all the scriptures have mentioned three 
principal ways to God-Realization—( 1 ) 
Action, ( 2 ) Worship and ( 3 ) Knowledge. 
How does the Gita, then, speak of only 
two Paths ? Does it not recognize the cult 
of Devotion ? Many students .of the Gita, 
however, understand its teachings as laying 
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particular emphasis on Devotion, and the 
Lord too has brought out the special 
glory of Devotion in clearest terms here 
and there ( VI. 47 ), and declared His 
realization as easy of attainment through 
Devotion (VIII. 14). Our reply to this 
question is that the cult of ‘Upasana’ or 
Worship dealt with in the scriptures along 
with those of Action and Knowledge is 
covered by ihe two Paths mentioned above. 
When a man worships God recognizing Him 
as one with him, such worship falls under 
S&nkhyanistha or the Path of Knowledge; 
and when it is carried on in terms of 
diversity, it is comprised in Yoganistha or 
the Path of Action. This constitutes the 
main diSerence between Sankhyanis|ha 
and Yoganisths. Similarly, verse 24 of 
Chapter XIII speaks of God-Realization 
through the practice of meditation alone; 
but there too it should be understood 
that meditation which is practised in terms 
of identity with God falls under Sankhya- 
nistha, while that which is practised in 
terms of diversity is comprised in Yoganislha. 
The popular belief that Devotion is a 
principal means to God-Realization according 
to the GitS is also correct. Devotion has 
been accorded a very high place in the 
Gita, and definite instructions have been 
given to Arjuna at several places to 
cultivate Devotion (IX. 34; XII. 8; XVIII. 
57, 65,66). Nevertheless, the Gita upholds 
only two Paths. According to it, Devotion 
forms part of the discipline of Yoga. And, 
inasmuch as Devotion involves activity, 
the above view upheld by the Gita can¬ 
not be pronounced to be altogether opposed 
to reason. The question how Devotion 
goes with the discipline of Yoga will be 
examined later in the course of this 
discussion. 

Besides* the various senses in which the 
two words ‘Jnana’ and ‘Karma’ have been 
used in the Gita also carry special signi¬ 
ficance. In the Gita ‘Karma’ and Karma- 


yoga, and so ‘Juana’ and Jnanayoga too 
are not identical. According to the Gita, 
action prescribed by the scriptures can be 
performed from the points of view of 
both the Path of Knowledge and the Path 
of Yoga. Even the Path of Knowledge 
is not opposed to action as such; while 
in the Path of Yoga, performance of 
action alone has been recognized to be the 
Sadhana or practice ( VI. 3 ), whereas actual 
renunciation of action is deemed to be a 
hindrance (III. 4). In verses 47 to 51 of 
Chapter II, verse 19 of Chapter III and 
verse 42 of Chapter IV, Arjuna ha9 been 
commanded to perform action following 
the Path of Yoga; while in III. 28 and 
V. 8, 9 and 19 the Lord tells us how to 
perform action from the point of view of 
the Path of Knowledge. There is no place 
for action with an interested motive in 
either of the two Paths; on the other hand, the 
Lord declares men working with an interest¬ 
ed motive as of meagre intelligence (II. 
42-44 and 49; VII. 20-23; IX. 20-21, 
23-24 ). 

The word \Jnana’ too has not been 
used in the Gita in the sense of Jnana- 
yoga (the Path of Knowledge) alone; it 
also signifies Self-Realization, which is the 
culmination of all spiritual practices— 
of the path of Knowledge as well 
as of -the Path of Yoga,—and which 
is also called real Knowledge, or the 
Realization of Truth. Verses 21 and 25 
of Chapter IV in their latter halves speak 
of Jnanayoga or the Yoga of Knowledge, 
while verses 36 to 39 of the same chapter 
refer to ‘Juana’ or Self-Realization, which 
is the culmination of all spiritual practices. 
In this way, at other places too the word 
should be interpreted according to the 
context in which it has been used. 

An attempt will now be made briefly 
to discuss such topics as the essential 
character of the Path of Knowledge and 
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the Path of Yoga, the main points of 
difference between them, their ramifications 
and the persons qualified to follow these 
paths, and also whether the two paths are 
independent of each other or inter¬ 
dependent, and so on. 

ESSENTIAL CHARACTER OF THE 
TWO PATHS 

(1) All objects are illusory or 
unreal like water seen in a mirage or like 
the world of dream, so that all actions 
proceeding from the mind, senses and the 
body are nothing but the moving of 
Gunas, born of Maya (illusion), in the 
shape of the senses etc. among Gunas in 
the shape of the various sense-objects. 
Realizing thus a follower of the Path of 
Knowledge no longer claims the doership 
of those actions ( V. 8-9). And remaining 
constantly established in identity with the 
all-pervading Supreme Spirit or God, who 
is Truth, Consciousness and Bliss solidified, 
he ceases to recognize the existence of 
anything else than God ( XIII. 30 ). Such 
is the Path of Knowledge or ‘Sankhya- 

mstha’ as it ig ca jj e( ^ j t . g a]go terme( j 

as Jnanayoga 1 or 4 Karmasannyasa\ 

(2) A follower of the Path of Yoga, 
on the other hand, regards everything as 
belonging to God. He remains equipoised 
in success and failure and, renouncing 
attachment and the desire for fruit, performs 
all actions according to the behests of 
God ( II. 47-51 ). Or, resigning himself 
to God in thought, word and deed he 
practises, with faith and reverence, constant 
meditation on His divine form, along with 
His name, virtues and glory ( VI. 47 ). 
This constitutes the Path of Yoga. It is 
this path which has been designated by 
various other names-e. g M Samatvayoga or 


Buddhiyoga, i. e., the Yoga of equanimity, 
‘Tadartha Karma’ or ‘Madartha Karma’, %. e., 
working for the sake of God, and Sattvic 
Tyaga or Renunciation of the Sattvic type. 

In the path of Yoga, Bhakti or Devotion 
does play a part, either in a general way, 
or as the ruling principle. The path of 
Yoga as enunciated in the Gita is not 
divorced from Devotion. Even those verses 
which do not explicitly mention Devotion 
or God (II. 47-51) do involve obedience 
to the commandments of the Lord in any 
case; and that too is conducive to God- 
Realization. In this sense Bhakti indirectly 
figures there too. 

For actually treading the Path of 
Knowledge the Lord has suggested several 
processes, the fruit of all of which is the 
same, viz., realization of God, who is 
Truth, Consciousness and Bliss solidified. 
Although having many subordinate types, 
the Yoga of Knowledge may be divided 
into four main types. They may be 
represented by the following guiding 
principles:— 

( 1 ) AH that exists is Brahma and 
Brahma alone. 

( 2 ) All phenomenal existence is illusory; 
in fact, nothing exists but Brahma, who is 
Truth, Consciousness and Bliss solidified. 

(3) All that appears is my own self,— 
it is I. 

( 4 ) Whatever appears is illusory and 
transient, and has no real existence; I, the 
one eternal conscious Self, exist. 

Among these, the practices based on 
the first two maxims have reference to 
the word ‘Tat’ in the Vedic formula 
‘Tattwamasi’ (Thou art That), while the 
last two have reference to the word ‘Twain* 



No. 1 ] 


A GENERAL SURVEY OF ’THE GlTA 


7 


( Thou), The principles given above may 
be elaborated as follows:— 

(1) Whatever appears in this world 
of animate and inanimate beings is Brahma; 
nothing is different from God, who is 
Truth, Consciousness and Bliss solidified. 
Whatever action we perform, the means 
and materials of that action, and the doer 
himself—all that is Brahma (IV. 24 ). Just 
as blocks of ice floating in an ocean are 
pervaded, both inside and outside, by 
water and water alone, and the blocks 
themselves are nothing but water, even 
so all animate and inanimate beings are 
pervaded, both inside and outside, by God 
and God alone, and it is He who exists 
in the form of all those beings ( XIII. 15). 

( 2 ) Negating all phenomenal existence 
as illusory, momentary and perishable, and 
realizing that the substratum of them all, 
viz., God alone, exists, and nothing besides 
God, even the mind and intellect should 
be merged into Brahma; and thus 
establishing himself in identity with God, 
the practicant should become one with 
Him through direct realization ( V. 17 ). 

( 3 ) The whole animate and inanimate 
creation is Brahma, and that Brahma is my 
own self; hence all this is my own self. 
Following this line of thought, the 
practicant should look upon all animate 
and inanimate beings as his own self. 

In the eyes of the practicant who carries 
on the above practice nothing remains but 
Brahma; it is in that being of his, which 
is the same as Knowledge and Bliss 
solidified, that he now delights (V. 24; 
VI. 27; XVIII. 54). 

( 4 ) Regarding all this phenomenal 
existence, which is illusory and a product 


of the three Gunas, and all activities 
proceeding from it, as apart from one’s 
self, perishable and transient, and totally 
negating them all, the Self alone should 
be realized as the only Existence (XIII. 27,34). 

In order to enable the practicant to 
attain the above state of mind, the Lord 
has inculcated on the mind of the practicant, 
through various devices and at more than 
one place, the truth that the Self is the 
seer, witness, conscious and eternal, and 
that all material, objective existence such as the 
body etc.—all that appears—is transient, 
and therefore unreal; the Self alone is real. 
In order to support this very view, the 
Lord devotes verses 11 to 30 of Chapter 
II to a discussion of the eternal, pure, 
awakened, formless, changeless, actionless 
and transcendent Self. Practicants who look 
upon God as their own self attain Self- 
Realization only when they proceed with 
their Sadhana regarding the soul as 
possessed of these characteristics. Whatever 
action is taking place is nothing but the 
play of the Gunas among themselves; the 
Self has nothing to do with them (V. 8, 
9; XIV. 19)—it neither does anything 
itself nor causes anything to be done. 
Realizing this they constantly and eternally 
feel supreme joy within their own self (V. 13). 

Of the four practices of JnSnayoga 
mentioned above, the first two are associated 
with the worship of Brahma, while the 
third and the fourth are conjoined with 
the form of worship in which the worshipper 
regards the deity as his own self. 

Here the question arises: Are the above 
four practices to be carried on at the 
end of abstract meditation, or during 
the meditation itself? Or, can they be 
followed in both the states? Our reply 
to this question is that only the process 
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delineated at the end of section (4) above, 
which proceeds on the lines indicated in 
V. 9, is to be practised while dealing with 
the woild; whereas that given at the 
beginning of section (2) and which has 
to be practised according to verse 17 of 
Chapter V, is to be carried on only during 
meditation. The rest can ordinarily be 
practised in both the states. 

In this connection the following 
extracts from the Gita attract our special 
notice:~ 

( 1) - ‘Whatever appears is 

the same as God’ ( VII. 19 ); and 

( 2 ) qt ‘He who, 

established in unity, worships Me as residing 
in all beings as their self’ ( VI 31). One 
may ask here: Why have these not been 
mentioned in connection with the processes 
delineated in section j 1) above ? Our reply 
to this question is that both these verses 
occur in the context of Bhakti and both 
relate to a God-realized soul; hence they 
have not been mentioned in counection 
with the first practice. Should, however, 
anyone treat these verses as bearing on 
the path of Knowledge and desire to carry 
on practice in accordance with the same, 
there can be no objection to it. 

Just as the discipline of Knowledge 
has been divided into four types as above; 
even so the discipline of Yoga may be 
classified under three main heads:— 

( 1) Karmayoga with special emphasis 
on Action. 

( 2 ) Karmayoga blended with Devotion. 

( 3) Karmayoga dominated by Devotion. 

(1) Karmayoga with special emphasis 


on Action consists iu performing duties 
enjoined by the scriptures with due regard 
to one’s grade in society and stage in life, 
completely renouncing the desire for fruit 
and attachment in respect of all actions 
and worldly objects. In His teachings on this 
type of Karmayoga, the Lord has at some 
places insisted on the renunciation of the 
fruit alone ( V. 12; VI. 1; III. 11; XVIII. 
II); at other places He has laid stress on 
the renunciation of attachment alone (III, 
19; VI. 4 ); while at still other places He 
has demanded the renunciation of the fruit as 
well as of attachment (II, 47, 48; XVIII, 6,9 ). 
Where stress has been laid on the renuncia¬ 
tion of the fruit alone, renunciation of 
attachment too should be taken as covered by 
the same; while in the context where 
renunciation of attachment alone has been 
insisted upon, renunciation of the fruit as 
well should be taken as implied therein. 
The discipline of Action is really consummated 
only when both the fruit and attachment 
are renounced. 

( 2 ) Karmayoga blended with Devotion: 
In this discipline the practicant has been 
asked to worship God through the performance 
of duties appropriate to his Vartia or 
grade in society, regarding Him as present 
in the whole universe (XVIII. 46). 

( 3 ) Karmayoga dominated by Devotion: 

It is further divided into:— 

(a) Offering of actions to God, and 

(b) Action for the sake of God. 

Offering of actions to God is also 
practised in two ways. In that which is 
known as the ‘complete surrender’ the 
practicant renounces the feeling of inineness, 
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attachment and the desire for fruit in respect 
of all actions; he believes that everything 
belongs to God, that he too is God’s, and what¬ 
ever acts are performed by him are also 
His, and that it is God who is getting 
everything done by him as the showman 
gets things done by his puppet. And 
with this belief he performs duties prescribed 
in the Sastras according to His behests 
and for His pleasure alone (111. 30; Xll. 6; 
XV1U. 57, 66 ). 

Besides this, an act done with some 
other motive in the first instance may at 
a later stage be offered to God; it may be 
offered in the middle even during the 
process of its performance; it may be 
offered as soon as it is completed; or its 
fruit alone may be offered. All these are 
so many forms of offering one’s actions 
to God, even though they represent only 
its initial stage. It is through the continued 
practice of these preliminary stages that 
the stage of ‘complete surrender* as referred 
to above is ultimately reached. 

‘Action for the sake of God’ is also 
of two kinds:— 

Duties enjoined by the scriptures, which 
are performed according to the behests of 
God, with the object of God-Realization 
or attainment of divine love, or for the 
sake of God’s pleasure, and even so offering 
worship to the Lord’s images etc. and 
other acts of worship such as the practice 
of adoration and meditation etc.,—which 
are performed for the sake of God alone 
and which are even externally connected with 
God,—both these are included in ‘actions 
for the sake of God’. Both these types of 
action have been referred to in the Gits 
by the terms ‘Matkarma’ and ‘Madartha- 
Karma’ ( XI. 55; XII. 10 ). 


That which has been spoken of as 
exclusive devotion or the Yoga of Devo¬ 
tion ( VIII. 14,22; IX. 13,14, 22,30,34; X. 9; 
XIII. 10; XIV. 26 ) is also included in the 
two types of action represented by the 
words, ‘Bhagavadarpaija’ (action offered to 
God ) and ‘Bhagavadartha’ ( action for the 
sake of God ). The fruit of all these is 
the same,—viz., God-Realization. 

The next question is, “Is the Path of 
Yoga an independent means to God-Realiza¬ 
tion, or does it contribute to Gad-Realiza¬ 
tion as an auxiliary to the Path of 
Knowledge ?” Our reply to this question 
is that the Gits subscribes to both these 
views. In other words, the Gita holds the 
Path of Yoga to be both an independent 
means to God-Realization or liberation, and 
as subsidiary to the Path of Knowledge. 
If the practicant so desires, he can, without 
the help of the discipline of Knowledge, 
attain the highest perfection directly 
through the practice of Karmayoga; or, 
obtaining access to the Path of Knowledge 
through Karmayoga, he can realize God by 
treading the Path of Knowledge. Which of the 
two courses he should adopt, depends on 
his predilection or predisposition. That 
the Path of Yoga is an independent means 
has been clearly affirmed by the Lord in 
V. 4 and 5, as well as in XIII. 24. That 
he who works for God alone, fixing his 
mind on Him, realizes Him through His 
grace, has also been declared by the Lord 
at several places ( VIII. 7; XI. 54, 55; 
XII. 6-8). 

Even so disinterested action and worship 
both can also play their part as subsi diar y 
to the Path of Knowledge. ( V. 6; XIV. 
26 ). But, as Jfianayoga is characterized by 
a form of worship in which the worshipper 
looks on God as his own self, the Path 
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of Knowledge cannot be auxiliary to 
Bhaktiyoga, or the path of Yoga, in which 
the worshipper views God as distinct from 
him. It is quite another thing if a follower 
of the path of Knowledge later on finds 
his inclination or opinion changed, and 
giving up this path takes to the path of 
Yoga, and then realizes God through the 
latter path. 

Here it may be asked: What is the 
process followed by those who, having 
taken to Karmayoga or the Path of Yoga 
in the beginning, realize God later on 
through the practice of Sankhyayoga or 
the Yoga of Knowledge ? The process 
followed by such practicants may he referred 
to by the term ‘Tyaga’ or renunciation 
and divided into the following seven 
stages 

(1) TOTAL RENUNCIATION OF 
PROHIBITED ACTS 

This consists in wholly abstaining, in 
thought, word and deed, from vile deeds 
prohibited by the scriptures, such as thiev¬ 
ing, adultery, lying, duplicity, chicanery, 
coercion, violence, taking forbidden food, 
indulgence in frivolities, etc. This is the 
first stage of Renunciation. 

( 2 ) RENUNCIATION OF ACTIONS 
MOTIVATED BY DESIRE 

This means ceasing to perform, with 
a selfish motive, sacrifices, charity, penance, 
worship and other actions motivated by 
desire, which are generally performed with 
a view to obtaining agreeable objects, such 
as wife, progeny and wealth etc., or with 
the object of securing freedom from some 
ailment or ridding oneself of other 
calamities. This is the second stage of 
Renunciation. 


If by chance one is confronted with 
a duty, secular or sacred, which is out¬ 
wardly motivated by desire, but the 
omission of which is calculated to cause 
pain to anyone or interferes with the 
time-honoured institutions of Action and 
Worship, there is no objection to one’s 
performing it disinterestedly, and only for 
the good of the world. Thereby he will 
not be deemed to have performed an act 
motivated by desire. 

( 3 ) COMPLETE RENUNCIATION 
OF THIRST FOR WORLDLY 
OBJECTS 

This consists in giving up the thirst 
for enhancing one’s honour, fame, social 
prestige, and the number of one’s wives, 
progeny and whatever other objects of a 
transient nature have fallen to one’s 
lot, regarding them as an obstacle to God- 
Realization. This is the third stage of 
Renunciation. 

( 4 ) RENUNCIATION OF THE PRACTICE 
OF TAKING SERVICE FROM OTHERS 
WITH A SELFISH MOTIVE 

Asking for money or bodily service 
from another for one’s own gratification, 
and accepting articles or bodily service 
offered without one’s asking for the same, 
and seeking to attain one’s selfish end 
through anyone by any means whatsoever— 
all this is included in taking service from 
another with a selfish motive. Renunciation 
of all these is the fourth stage of 
Renunciation. 

If non-acceptance of physical service 
from another, or of refreshments etc. offered 
by another, where one is entitled to receive 
such service or offer, causes any pain to 
anyone, or in any way hinders the educa¬ 
tion of the people, accepting service 
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on such an occasion in an unselfish spirit, 
and only for the pleasure of those offering 
it, would not be blameworthy. For non- 
acceptance of service offered by one’s own 
wife, son or servant, or of refreshments 
etc. offered by friends and relatives etc. 
is likely to cause them pain and may prove 
harmful, so far as propriety of social 
conduct is concerned. 

(5 ) ABSOLUTE RENUNCIATION OF 
SLOTH AND THE DESIRE FOR 
FRUIT IN RESPECT OF ALL 
ONE’S DUTIES 

Devotion to God, worship of gods, 
service of one’s parents and other elders, 
performance of sacrifices, charity and penance, 
earning one’s livelihood appropriate to 
one’s grade in society and stage in life 
and bodily functions such as taking of 
food and drink and so on—all these 
constitute one’s duty; and giving up sloth 
and every form of desire in respect of 
these is the fifth stage of Renunciation. 

(6) TOTAL RENUNCIATION OF THE 
SENSE OF MEUM AND ATTACHMENT 
WITH REGARD TO ALL WORLDLY 
OBJECTS AND ACTIVITIES 

All worldly objects like wealth, house, 
clothes etc., all near and dear ones 
like wife, children, friends etc., and all 
forms of enjoyment of this world and the 
next like honour, fame, prestige etc. are 
momentary and perishable, and should be 
regarded as impermanent; and there should 
be no sense of meum and attachment with 
regard to them. Similarly, having developed 
exclusive and unadulterated love for God 
alone, one should cease to entertain all 
sense of meum and attachment with regard 
to actions performed through the mind, 


speech and body, and even with respect to 
the body itself. This is the sixth type of 
Renunciation. 

Men who have reached this sixth stage 
of Renunciation develop aversion for all 
objects of the world; and God, who is the 
supreme embodiment of Love, becomes the 
only object of their attachment. Therefore, 
hearing and telling and mentally dwelling 
on the stories of spotless divine Love, 
which reveal His virtues, glory and mystery, 
and practising constant adoration and 
meditation, and pondering the hidden 
meaning of the scriptures while living in 
a secluded place are their only favourite 
pursuits. They do not like to live in the 
midst of sensual men or to waste even a 
moment of their valuable time in mirth, 
luxury, carelessness, vilification of others, 
sensuous enjoyments and idle talk etc. And 
they perform all their duties in a disinterested 
way only for God’s sake, dwelling all 
the time on His Name and Form. 

The above six stages of Renunciation 
constitute the practice of Karmayoga. 
Through the continued practice of this 
discipline the practicant realizes the truth 
about God by His grace, and thereby attains 
the imperishable supreme state ( XVIII. 56 ). 

Should, however, anyone seek to realize 
God through Sankhyayoga or the Path of 
Knowledge, he should, after practising the 
above six forms of Renunciation, tread the 
Path of Knowledge on the lines of the 
following seventh stage:— 

( 7 ) COMPLETE RENUNCIATION OF 
LATENT DESIRES AND SELF-IDENTIFICA¬ 
TION WITH REGARD TO THE WORLD, 
ONE’S OWN BODY AND ALL ACTIONS 

All objects of the world, being 
products pf Maya, are wholly transient, and 
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God alone, who is Truth, Consciousness 
and Bliss solidified, is equally present 
everywhere: with this conviction one should 
erase from one’s mind all thoughts of 
worldly objects, including the body, and 
every form of activity even in the form 
of impressions. And completely renounc¬ 
ing self-identification with the body, one 
should totally disclaim doer ship with regard 
to all actions performed by the mind, 
speech and body, and get firmly and 
constantly established in identity with God. 
This is the seventh stage of Renunciation. 

Through such practice the practicant 
easily and immediately succeeds in realiz¬ 
ing God (VI. 28). But the practicant 
who adopts the practice of Sankhyayoga 
from the very beginning, without going 
through the discipline of Karmayoga as 
outlined in the foregoing paragraphs, 
attains God with difficulty. 

| ( v. 6 ) 

Here the question arises: Is it possible 
for a practicant to practise both the dis¬ 
ciplines simultaneously ? If not, why not ? 
Our reply to this question is that the two 
disciplines of Sankhyayoga and Karmayoga 
cannot be followed by the same practicant 
at one and the same time. For, during 
the process of his Sadhana, the Karma- 
yogi recognizes action, the fruit of action, 
God and his own self as distinct entities 
and, renouncing the fruit of action and 
attachment, performs all his duties for the 
sake of God, or as an offering to God 
(III. 30; V. 10; XI. 55; XII. 10; XVIII. 
56-57 ). The Sankhyayogi, on the other 
hand, disclaims the doership with regard 
to all actions performed by his mind, 
senses and body, regarding them as nothing 
but the moving of the Gunas,—which 


are the products of Maya,—among them¬ 
selves, or that of the senses among their 
objects, and remains established in identity 
with the all-pervading Divinity, who is 
Truth, Consciousness ond Bliss solidified 
(III. 28; V. 13; XIII. 29; XIV. 19-20; 
XVIII. 49-55 ). The Karmayogi regards 
himself as the doer of actions (V. 11); 
the Sankhyayogi does not (V. 8, 9 ). The 
Karmayogi offers his actions to God (IX. 
27-28 ); the Sankhyayogi does not recognize 
actions, performed by the mind and senses 
without any sense of doership, as actions 
at all (XVIII. 17). The Karmayogi views 
God as apart from him ( XII. 10 ); 
the Sankhyayogi looks on Him as ever 
identical with him ( XVIII. 20 ). The Karma¬ 
yogi recognizes the existence of PrakfU 
and all objects evolved from Prakjti 
(XVIII. 61); the Sankhyayogi refuses to 
recognize the existence of anything other 
than Brahma ( XIII. 30 ). The Karmayogi 
recognizes the existence of Karma and its 
fruit; the Sankhyayogi, on the other hand, 
neither recognizes the existence of any 
action or its fruit as apart from Brahma, 
nor claims to have any connection with 
such action. Thus the process of Sadhana 
as well as the views of the two types of 
practicants are poles asunder. Under the 
circumstances, it is not possible for the 
same individual to follow the two dis¬ 
ciplines at one and the same time. Just 
as a person, intending to travel from 
India to New York in America, would 
reach America if he continues to travel 
along the correct route either purely 
eastward or purely westward, even so, 
though the disciplines of Sankhyayoga and 
Karmayoga proceed on altogether different 
lines, a practicant who resolutely pursues 
either will speedily reach the supreme 
common *goal of both, viz., God (V. 4), 
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ELIGIBILITY FOR THE TWO PATHS 

The question now remains: Who are 
eligible for the practice of Sankhyayoga 
and Karmayoga as taught by the Gita ? 
Are they open to all irrespective of class, 
creed or nationality ? Or only persons 
belonging to a particular Varna or grade 
in society, a particular Asrama or stage in 
life and a particular community are eligible 
for their practice ? Our reply to this 
question is that, although the method of 
spiritual discipline as enunciated by the 
Gita is wholly Indian in character, and 
has been followed by the Rsis or ancient 
seers of India, nevertheless on a careful 
reflection on the teachings of the Gita it 
can be safely asserted that the spiritual 
disciplines taught in the Gita can be 
practised by all human beings. This gospel 
of Bhagavan Sri Krsna, the Teacher of 
the whole world that He is, is intended 
for all mankind—and not for any particular 
class or order. This constitutes a dis¬ 
tinctive feature of the Gita. The Lord 
has made this point abundantly clear in 
the course of His teachings by using words 
like ‘Manavah’ (a human being), 4 Narah’ 

( man ), ‘Dehabh» t’ ( an embodied soul), 
‘Dehi’ (one possessed of a body) etc. 
at several places. While enunciating the 
fundamental practice of Sankhyayoga, the 
Lord throws it open to all humanity by 
using the word fc Dehi’ in that context 
( V. 13). Similarly, the Lord declares in 
unequivocal terms that any human being 
can attain perfection by worshipping 
the all-pervading Divinity through the 
performance of duties allotted to him 
by the scriptures XVIII. 46. Even so 
with regard to Devotion, the Lord 
declares women, the Sudras, ( members of 
the labouring class) and even those of 


vile birth as qualified to practise it (IX. 
32 ). And wherever else the Lord teaches 
any particular discipline, He never restricts 
its practice to men belonging to a 
particular Vari?a, Asrama or community alone. 

Nevertheless, it should be remembered 
that all actions are not suited to all 
individuals. That is why the Lord lays 
great emphasis on VartTia-Dharma or the 
division of duties according to different 
Varpas or castes. Only those actions that 
have been prescribed for a particular Var$a 
or grade in society constitute the duty of 
that Varna, and not those prescribed for 
any other Varna. It is by this principle 
that one’s action should be governed. 
Every human being can perform duties 
allotted to him by such Varnadharma (or 
the code of conduct prescribed for the 
different Varnas or castes) according to 
his qualifications and taste. Apart from the 
duties prescribed for one’s Varna or grade 
in society, duties prescribed for the whole 
of humanity, such as right conduct and 
devotion etc., can be practised by all. 

Some people hold the view that only 
those belonging to the order of Sannyasa, 
and members of no other Asrama or 
order are eligible for the practice of Sankhya¬ 
yoga. This too does not appear to be 
supported by reason. In verse 18 of 
Chapter II, the Lord commands Arjuna to 
fight even from the point of view of 
Sankhya. If He recognized Sannyfisls alone 
as eligible for the practice of Sankhyayoga, 
He could never have commanded Arjuna 
to fight from the said point of view. 
For the order of Sannyasa shuts out all 
action, much more terrible deeds like 
fighting. Moreover, Arjuna was no SannySsi 
or recluse either. And the Lord has even 
advised him to approach men of spiritual! 
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insight, and seek enlightenment from 
them (IV. 34). 

Apart from this, in verse 4 of Chapter 
HI, the Lord declares that perfection in 
Sankhyayoga cannot be attained merely by 
refraining from action. If the Lord regarded 
Sannyasls alone as qualified for the practice 
of Sankhyayoga, He would have declared 
renunciation of actions as indispensable for 
the same, rather than make the above 
statement. Not only this, in verses 7-11 of 
Chapter XIII, where He has enumerated 
various means of attaining wisdom, renuncia¬ 
tion of attachment for and identification 
with son, wife, home etc. has also been 
mentioned as one such means— 

The question of giving up attachment 
for and identification with one’s wife, 
children, wealth, home etc. arises only 
where there is connection with them. In 
the order of Sannyasa, there is no connec¬ 
tion with wife, children and so on; under 
the circumstance, if Sannyasls alone were 
qualified to practise Jfianayoga, it was 
needless to mention renunciation of attach¬ 
ment for and identification with them as a 
means of attaining wisdom; for the question 
of renouncing them does not arise in the 
case of a SannySsi. 

Again, in Chapter XVIII, where Arjuna 
makes a direct enquiry about the nature of 
Sannyasa and TySga, the Lord discusses, in 
verses 13 to 40, the subject of Ssnkhyayoga or 
the Path of Knowledge in place of Sannyasa, 
and nowhere mentions the order of Sannyasa. 
If the Lord implied the order of Sannyasa 
by the word ‘Sannyasa’, or if He regarded 
Sannyasls alone as qualified ut to practise 
Sankhyayoga, He would have certainly 
mentioned this in clear terms on that 


occasion. All this definitely proves that the 
practice of Sankhyayoga is equally open 
to the SannyasI as well as to the house¬ 
holder. Of course, it is true that for 
the practice of Sankhyayoga the order of 
Sannyasa affords greater facilities; and in 
this sense the mode of life of a recluse 
may certainly be declared as better suited 
for the practice of Sankhyayoga than that 
of a householder. 

In the practice of Karmayoga action 
is predominant and one is specially enjoined 
to perform the duty prescribed for one’s 
grade in society (HI. 8; XVIII. 45-46 ); on 
the other hand, renunciation of action has 
been declared as a hindrance in this path 
( HI. 4 ). Therefore, in the order of Sannyasa, 
one cannot practise Karmayoga which lays 
special emphasis on Action; for in that 
order there is actual renunciation both of 
material objects and actions such as sacrifice 
and charity etc. Practice of devotion to 
God, however, can be carried on in all 
Asramas. Hence the practice of Karmayoga 
dominated by Devotion is possible in all 
Asramas. 

There are people who labour under 
a misconception that the Gita is useful 
only for hermits and recluses, and is of 
no use to householders. That is why people 
generally keep their boys aloof from the 
Gita under the obsession that a study of 
this book may lead them to renounce their 
household. But the above facts belie their 
apprehension. They fail to perceive that it 
was due to the supremely esoteric teaching of 
the Gita that Arjuna,—who had, under a 
spell of delusion shrunk from his duty as 
a Ksatriya and made up his mind to live 
on alms,—remained a householder all his 
life and continued to perform his duties. 
How could the sam$ Gita produce such a 
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contrary result in the case of our boys ? 
Not only that; the Deliverer of the Gita, 
Bhagavan Sri Krs^a Himself, so long as 
He remained on earth as an AvatSra (a 
direct manifestation of the Deity ), 
remained constantly engaged in action,— 
protected the virtuous, redeemed the wicked 
by putting an end to their earthly existence 
and established the kingdom of righteous¬ 
ness on earth. He even went the length 
of saying that if He did not scrupulously 
engage in action, people would follow His 
ways and give up their duty; and thus 
He would be responsible for creating 
confusion in society (III. 23-24 ). This does 
not mean either that the Gita is not meant 
for recluses. The Gita is intended for men 
belonging to all Vardas and Asramas. All 
can undertake spiritual practice according 
to the principles of either Sankhya or Yoga, 
for whichever they may be qualified, 
performing actions pertaining to their 
respective Var$a or Asrama. 

DEVOTION IN THE GlTA 

The paths of Devotion, Knowledge and 
Action—all these have been discussed at 
length in the Gita. Practicants following any 
of these paths can obtain sufficient material 
for their guidance in the book. Arjuna, 
however, was a devotee of the Lord; there¬ 
fore, while throwing light on the various 
paths, wherever personal instructions are 
given to Arjuna for his own guidance, 
the Lord generally exhorts him to follow 
the Path of Action with special emphasis 
on Devotion (IH. 30; VIH. 7; XII. 8; XVIII. 
57, 62, 65, 66). In some places, he has 
even been urged to action alone (H. 48,50; IH. 
8,9, 19; IV- 42; VI. 46; XI. 33-34); but there 
too devotion should be inferred as implied, 
drawing the inference from other places. 


In IV. 34 the Lord directs Arjuna to 
approach the enlightened and seek enlighten¬ 
ment from them, and that too in order 
to show him the method of attaining Self- 
Realization and by way of cautioning him. 
The Lord did not really mean to direct 
Arjuna to any enlightened soul to seek 
wisdom, nor did Arjuna actually seek 
wisdom anywhere according to the process 
mentioned in that verse. A reference to 
the beginning and end of the Git* also 
leads one to the conclusion that the 
culmination of the Gita lies in ‘Self¬ 
surrender’. True, the teaching of the 
Gita actually commences from the verse 
etc.—“You grieve over 
those who should not be grieved for” 
(II. 11); but the seed of this teaching is 
contained in Arjuna’s statement in verse 
II. 7 etc., in which the 

word ‘Prapannam’ (having taken refuge) 
reveals his spirit of self-surrender. That 
is why it is with a call to surrender that 
the Lord concludes His teaching with the 
words —‘Resigning all duties 

to Me’ etc. 

There is not a single chapter in the 
Git*, in which there is no reference to 
Devotion at one place or another. By 

way of illustration the reader is referred 
to verse 61 of Chapter II, verse 30 of 
Chapter III, verse 11 of Chapter IV, verse 
29 of Chapter V, verse 47 of Chapter VI, 
verse 14 of Chapter VII, verse 14 of 

Chapter VIII, verse 34 of Chapter IX, 

verse 9 of Chapter X, verse 54 of 

Chapter XI, verse 2 of Chapter XII, verse 
10 of Chapter XIII, verse 26 of Chapter 
XIV, verse 19 of Chapter XV, verse 1 of 
Chapter XVI (where the compound word 
‘JnSnayogavyavasthitih’ refers to the practice 
of meditation on God), verse 27 of 
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Chapter XVII, and verse 66 of Chapter 
XVIII. In this way each and every chapter 
of the Gita contains a reference to 
Devotion. Chapters VII to XII, in particular, 
contain copious references to Bhakti; that 
is why these six chapters have been 
recognized as dealing primarily with 
Bhakti. For the sake of illustration, only 
one verse from each chapter has been 
cited above. 

Even so references to Knowledge too 
may be found in several chapters. By 
way of illustration the reader is invited 
to verse 29 of Chapter II, verse 28 
of Chapter III, verse 24 of Chapter 
IV, verse 13 of Chapter V, verse 29 of 
Chapter VI, verse 13 of Chapter VIII, 
verse 15 of Chapter IX, verse 3 of 
Chapter XII, verse 34 of Chapter XIII, 
verse 19 of Chapter XIV and verse 49 
of Chapter XVIII. Of all other chapters, 
Chapters II, V, XIII and XVIII in particular 
contain numerous verses dealing with the 
subject of Knowledge. 

Even as the Gita fully reveals the 
truth about Devotion and Knowledge, so 
does it unfold the secret of Action as 
well. Verses 39 to 53 of Chapter II, 
verses 4 to 35 of Chapter III, verses 13 
to 32 of Chapter IV, verses 2 to 7 of 
Chapter V, and verses 1 to 4 of Chapter 
VI fully unravel the secret of Action, Of 
these, again, verse 47 of Chapter II and 
verses 16 to 18 of Chapter IV throw 
particular light on the subject of Action. 
Apart from these the topic of Action has 
been dealt with in other chapters too. 

For dearth of space, more references 
are not being given here. All this shows 
that the Gits does not only confine itself 
to a discussion of Devotion alone but 


throws ample light on all the three 
subjects of Knowledge, Action and Devotion. 

GOD AS QUALIFIED AND ABSOLUTE, 
AND HIS WORSHIP 

It has been stated above that whether 
we worship God as apart from ourselves, 
or as our own self, the fruit of both is 
the same. .How is it true ? For, to him 
who worships God as other than himself, 
the Lord reveals His divine form; and 
when the worshipper leaves his body, he 
ascends to the Lord’s own supreme Abode. 
He who worships God as his own self, on 
the other hand, becomes one with Brahma 
or the Absolute. There is no change of 
place for him. Our reply to this question 
is that what we have slated is true, 
and the objection raised above is also to 
the point. How can the two facts be 
reconciled, is being shown below. 

The form of God-Realization varies in 
every individual case according to the 
sentiment and faith of the worshipper 
during the period of his spiritual discipline. 
Those who worship Him in terms of 
identity, i. e., as their own self, realize 
Him in terms of identity; while to those 
who worship Him in terms of diversity, 
He reveals Himself as other than the 
worshipper. God is realized differently by 
different strivers according to their respective 
conviction. 

Worship in terms of identity and 
worship in terms of diversity, both these 
constitute the worship of God; for God 
is both absolute and qualified, with form 
and without form, manifest and unmanifest, 
and what not. To those who regard Him 
as absolute and formless, He is devoid of 
attributes and form (XII. 3). To those 
who look upon Him as qualified and 
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formless. He is possessed of attributes 
though devoid of form ( VIII. 9 ). To 
those who view Him as almighty, all¬ 
supporting, all-pervading, all-surpassing, i. e., 
adorned with all excellent virtues, He is 
endowed with all noble - virtues ( XV. 15, 
17* 19 ).* To those who hold Him as 
embracing everything, He embraces all 
( VII. 7-12; IX. 16-19 ). To those who 
recognize Him as possessed of form and 
attributes both, He reveals Himself as such 
(IV. 8; IX. 26). 

What has been stated above is, no 
doubt, true; but this does not solve the 
basic point raised by the questioner, which 
stands as it is. The question was just 
this: When God is realized differently by 
different individuals, how can the fruit 
of the various disciplines be called one? 
Our reply to this question is that the 
realization of God by the practicant 
corresponds in the first instance with his 
own conception about God or with his senti¬ 
ment in respect of Him. The realization 
of His true nature, that follows next, is 
beyond the range of speech; words fail to 
describe what it is like. The ultimate 
fruit of all forms of worship is one and 
the same, no matter whether He is 
worshipped in terms of identity or in 
those of diversity. In order to make this 
very point clear the Lord says that those 
who worship God in terms of identity 
realize the Lord Himself ( XH. 4; XIV. 
19; XVHI. 55 ), and he who worships 
Hun in terms of diversity becomes one 


* The verses referred to above mention only 
the excellent virtues of God. Hence the word 
‘Apohana’ in XV. 15 has been interpreted by us, 
not-in the seme of effacement of memory and 
wisdom, but as that of doubt and misapprehension. 


with Brahma or the Absolute ( XIV. 26), 
secures lasting peace ( IX. 31 ), realizes 
Brahma ( VII. 29 ), attains the eternal, 
imperishable Abode (XVHI. 56), and so on 
and so forth. It.is in order to impress upon 
the mind of Arjuna the identity of fruit of 
both forms of worship—that carried on in 
terms of identity and that practised in 
terms of diversity—that the Lord expresses 
the same truth in various ways, both 
directly and indirectly. The goal to be 
attained, the truth to be realized by both 
the types of worshippers,—those who worship 
Him in terms of identity and those who 
worship Him in terms of diversity,—is one 
and the same; it has been mentioned 
in some places as ‘supreme peace’ and the 
‘eternal state’ (XVHL 62), as the Supreme 
Abode at another ( XV. 6 ), and as 

‘Amrta’ (supreme Bliss) at still another 
(XIII. 12). Again, it has been referred 
to at some places as the ‘supreme state’ 

(Vm. 13 )> and at still others as ‘highest 
perfection’ ( XVIIL 45). It has been spoken 
of at one place as ‘the imperishable supreme 
State’ (XV. 5), as ‘Brahma who is all 
peace’ at another ( V. 24 ) and as 

‘everlasting peace consisting of supreme 
Bliss’ (VI. 15) at still another. Besides 
these, many more words have been used 
in the Gita to denote that ultimate 
fruit. But nothing can be said about it 
beyond the assertion that it is the fruit 
of all disciplines. It transcends speech. 
He alone who has attained that object 
knows it; but he too cannot describe it. 
He can only hint at it by the use of the 
above or similar other words, even as we 
help a friend to pick out the new' moon 
by pointing to a bough which appears to 
touch it. (This is what is known as the 
isSkh&chandra-nySya’ in Sanskrit.) Hence 
the only reasonable conclusion is that the 
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supreme Reality which is the ‘fruit’ of all 
spiritual practices is one. 

This reality of God is transcendent 
in character, a supreme mystery, and 
the secret of all secrets. He alone who 
has realized it knows it. But even this 
assertion is made only with the object of 
pointing to that Reality. Considered logically, 
however, even this statement is wide of 
the mark. 

EQUANIMITY IN THE GITA 

Equanimity is the dominant note of the 
Gita. The test of God-Realization lies in 
the attainment of equanimity. In all the 
three paths of Knowledge, Action and 
Devotion, cultivation of equanimity has 
been declared as essential even as part of 
the discipline to be followed; and equanimity 
has been pointed out as a distinguishing 
mark of those who have realized God 
through any of the three paths. Divorced 
from equanimity, even spiritual practice is 
deficient, much more Realization. He who 
lacks equanimity cannot be called a 
realized soul. The use of the compound 
word 4 Samaduhkhasukham ? ( balanced in joy 
and sorrow) in II. 15 denotes that of 
those who tread the Path of Knowledge 
only he who is possessed of equanimity 
is eligible for immortality or liberation. 
The latter half of 11. 48, which declares 
Yoga to consist in equanimity—qbi 
3^’—enjoins the follower of the Path of 
Action to maintain his balance of mind 
while performing his duties. And in 
verse 20 of Chapter XII, the Lord expects 
even a practicant treading the Path of 
Devotion to practise equanimity. Even so 
equanimity finds a prominent place 
among the marks of a Guu&tita or a 
realized Jfianayogi ( XIV. 24-25 ). Again, a 


realized Karmayog! has been declared as 
equipoised ( VI. 7-9 ) and equanimity has 
also been included among the marks of a 
realized devotee (XII. 18-19 ). 

In order to enable Arjuna to grasp 
the truth of this virtue easily and thoroughly, 
the Lord explains in the Gita in different 
ways the conception of equanimity with 
reference to all living beings, actions, 
abstract ideas and objects. For example— 

EVEN-MINDEDNESS TOWARDS MEN 
IN GENERAL 

“He who looks upon well-wishers and 
neutrals as well as mediators, friends and 
foes, relatives and objects of haired, the 
virtuous and the sinful, with the same 
eye, stands supreme.” ( VI. y.) 

EVEN-MINDEDNESS TOWARDS MEN 
AND ANIMALS 

“The w'i9e look with the same eye on 
a Brahman endowed with learning and 
culture, a cow, an elephant, a dog, and 
a pariah too.” ( V. 18. } 

EVEN-MINDEDNESS TOWARDS ALL 
BEINGS 

“Arjuna, he who looks on all as one, 
on the analogy of his own self, and 
looks upon the joy and sorrow of all 
with a similar eye,—such a Yog! is deemed 
the highest of all.” ( VI. 32.) 

At some places, the Lord mentions 
equanimity with reference to men, actions, 
objects and abstract ideas together. For 
example— 

“He who is alike to friend and foe, 
as well as to honour and ignominy, who 
remains balanced in heat and cold, pleasure 
and pain, and other pairs of opposites, 
and is free from attachment”. ( XII. 18.) 
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In the above passage, ‘friend’ and 
‘foe’ stand for men; ‘honour’ and ‘ignominy’ 
represent treatment by others, which is 
an action; ‘heat’ and ‘cold’ refer to objects; 
while ‘joy’ and ‘sorrow’ are abstract ideas. 

“He who is ever established in the 
Self takes woe and joy alike, regards a 
clod of earth, a stone and a piece of 
gold as equal in value, is possessed of 
wisdom, receives the pleasant as well as 
the unpleasant in the same spirit, and 
views censure and praise alike.” (XIV. 24 ) 

In the above passage as well ‘sorrow’ 
and ‘joy’ are abstract ideas; ‘clod of 
earth’, ‘stone’ and ‘gold’ represent objects; 
‘censure’ and ‘praise’ typify action by 
others; while ‘pleasant’ and ‘unpleasant’ 
refer to all the four, viz., beings, ideas, 
objects and actions. 

In this way he who looks on all 
with the same eye, who, though entertain¬ 
ing the feelings of T and ‘mine’ only in 
name in his dealings with the world, is 
even-minded towards all, who sees unity 
in the whole world,—such a man is 
possessed of equanimity and he alone is 
an advocate of equality in the real sense 
of the term. 

There is a world of difference between 
the cull of equanimity preached by the 
Gita and the doctrine of so-called equality 
preached by modern socialism. Modern 
socialism is anti-theistic in its outlook, 
whereas the cult of equanimity preached 
by the Gita sees God everywhere and in 
everything. One uproots Religion, while the 
other upholds Religion at every step; one 
is violent in its conception, while the other 
establishes the principle of non-violence; 
one is based on self-interest, while the other 
has no room for selfishness. One, though 


abolishing all distinctions in the matter of 
interdining and social intercourse etc'., 
maintains disunion in spirit; while the other, 
though maintaining due discrimination in 
the matter of interdining and social intercourse 
according to the bounds prescribed in the 
Sastras, does not admit any disparity 
in spirit and exhorts us to perceive the 
supreme Spirit as the same in all. The 
goal of one is mammon-worship, while that 
of the other is God-Realization. In one there 
is identification with one’s party and 
disrespect for others; while in the other 
there is complete absence of pride, and 
respect for all which comes from a sense 
of the immanence of God. In one, there 
is emphasis on external behaviour, while in 
the other it is the spirit w r hich matters; 
in one it is material happiness which 

is of primary importance, while in the 
other it is spiritual happiness that counts; 
in one there is want of tolerance for 

others’ wealth and others’ views, in the other 
there is equal respect for all; one is 
dominated by partiality and prejudice, while 
the other prescribes conduct which is free 
from partiality and prejudice. 

DESTINY OF J1VAS AFTER DEATH 

The Gita mentions three gradeg of 

destinies, viz., high, middling and low, 
corresponding to the qualities and actions 
of the Jlvas. The destiny of those who 
perform duties and worship prescribed in 
the Sastras from the points of view of 
Karmayoga and Sankhyayoga has been 
described in verse 24 of Chapter VIII. 
Of these, again, the destiny of those who 
fall from Yoga has been mentioned in 
verses 40 to 45 of Chapter VI. There it is 
stated that casting off their mortal coil they 
ascend to heaven and other worlds and, 
having enjoyed the pleasures of these 
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celestial regions for a pretty long period, 
are reborn in the house of wealthy people of 
pious conduct. Or, without being temporarily 
transferred to heaven they are directly 
reborn in a Yogi’s family and, driven once 
more to the practice of Yoga by the impulse 
of their previous Ssdhana, attain the 
supreme goal. 

The destiny of those who perform 
prescribed duties or worship with an 
interested motive has been described in 
verses 20 and 21 of Chapter IX 5 there it 
has been shown how those who perform 
sacrifices etc. prescribed in the Vedas with a 
desire to attain heaven ascend to that 
region, and how, on the stock of their 
merit being exhausted, they are hurled back 
to the mortal plane. The route and the 
process of their ascent to heaven have 
been delineated in the commentary oil verse 
25 of Chapter VIII above. 

Verses 14, 15 and 18 of Chapter XIV 
briefly describe in a general way the 
destiny of all men. When a man gives up 
the ghost during the preponderance of the 
quality of Sattva, he attains to the higher 
worlds; dying when Rajas is in the ascendant, 
one is born among men; and he who 
expires during the predominance of Tamas 
is born in the species of birds, beasts, insects, 
moths and trees etc. Even so a man 
established in Sattva ascends after death to the 
higher regions; men of a Rajasic disposition 
who are established in Rajas remain in the 
world of mortals; and men of aTamasic 
temperament who are established in Tamas 
descend in the scale of spiritual evolution, 
i. e., are cast into hell ox born in subhuman 
species. In verses 19 to 20 of Chapter XVI the 
Lord says, with reference to Tamasic men 
of a demoniac disposition, that He repeatedly 
throws them into demoniac wombs, i. e., 


the species of low born creatures like dogs 
and swine etc., and subsequent to this they 
are cast into terrible hells. Similarly, in 
other places too the Gita speaks of men 
attaining good or evil destiny according to 
their qualities and actions. The destiny of 
liberated souls has been described at length 
at many places in the shape of the goal 
of the Paths of Knowledge and Action. 

SOME SPECIAL FEATURES OF THE GITA 

( 1) MEANS OF TESTING THE 
PREDOMINANCE OF GUNAS , 

The Gita has laid down certain definite 
standards of judging whether a particular 
object, idea or action belongs to the Sattvic, 
Rajasic or Tamasic type. They are as 
follows:— 

(1) An idea or action which is untainted 
with selfishness, which is free from attach¬ 
ment and the sense of ‘mine’, and which 
is conducive to God-Realization, should be 
regarded as Sattvic. 

( 2 ) An idea or action which is tainted 
with greed, selfishness and attachment, and 
which yields momentary pleasure and 
ultimately leads to sorrow, should be regarded 
as Rajasic. 

( 3 ) An idea or action which is character¬ 
ized by violence, infatuation and obstinate 
error, and which leads to sorrow and 
ignorance, should be regarded as Tamasic. 

Thus pointing out the distinguishing, 
marks of ideas and actions of the Sattvic, 
Rajasic and Tamasic types, the Lord enjoins 
us all to adopt those of the Sattvic type 
and discard those of the other two types. 

( 2 ) PREDOMINANCE OF SPIRIT OVER 
ACTION IN THE GITA 

Although the Gita recognizes good 
conduct and a noble spirit both as conducive 
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to blessedness, it lays emphasis on the 
spirit or one’s mental attitude. In the marks of 
a stable-minded Yogi, a devotee and a GunStita 
(one who has transcended the three Gutjas) 
given at the end of Chapters II, XII and 
XIV respectively, it is the spirit that has 
been emphasized (II. ,55-71; XII. 13-19; 
XIV, 22-25 ). In Chapters II and XIV, Arjuna’s 
question has particular reference to conduct, 
but the Lord’s reply lays emphasis on the 
spirit. In the eyes of the Gita, most ordinary 
pursuits such as fighting, trade, agriculture 
and menial service etc., done in a disinterested 
spirit, are superior to noblest acts like 
sacrifice, charity, penance, public service and 
worship etc., done with an interested motive, 
inasmuch as the former are conducive to 
liberation (II. 40, 49; XII. 12; XVIII. 46). 
In Chapter IV too, which enunciates various 
practices in the form of so many sacrifices 
(IV. 24-32), liberation has been shown to 
depend primarily on the spirit of the 
sacrificer. 

GITA AND THE VEDAS 

The Gita shows great regard for the 
Vedas. By declaring Himself as worthy of 
being known by the Vedas, as the author 
of the Vedanta and the knower of the 
Vedas, the Lord enhances their glory to 
a great extent (XV. 15). While speaking 
of the Peepul tree in the shape of crea¬ 
tion, the Lord says that he alone who 
knows “this tree with its roots in essence 
really knows the truth of the Vedas.” 
(XV. 1.) The Lord shows thereby that 
the intention of the Vedas is to reveal 
the true character of the world together 
with its cause, viz., God. The Lord says 
that He simply reiterates what the Vedas 
have stated by the analytical process. 
Thus citing the Vedas as authority in 
support of His utterances, the Lord has 


exalted the Vedas to the skies. By declaring 
the three Vedas—?k, Yajus and Sama—as 
His own selves He has accorded them a 
still greater honour. The Lord states that 
the Vedas have proceeded from Him 
(III. 15; XVII. 23 ). He further says that 
various means to God-Realization have been 
taught in the Vedas (IV. 32). Thereby 
He clearly indicates as it were that the 
Vedas do not merely enunciate practices 
which bring enjoyment in the world—as 
some unthinking men hold, but that they 
set forth, not one or two, but numerous 
ways to God-Realization. While referring 
to His Reality as the “supreme Goal”, 
the Lord says that knowers of the 
Vedas term It as ‘Aksara’ or the syllable 
OM (VIII. 11). By this statement too 
the Lord conveys the same idea, viz., that 
the Vedas do not merely speak of the 
transient enjoyments of this world and of 
heaven, which are the goal of men who are 
motivated by desire, but that they discuss 
at length the imperishable Reality of God 
as well. This makes it clear that the Lord 
has shown exceptional esteem and regard 
for the Vedas. 

This raises the question: Why, then, 
did the Lord speak slightingly of the 
Vedas at several places ? For example. He 
has spoken of men obsessed by desire as 
devoted to the letter of the Vedas and 
unwise (II. 42). Again, declaring the 
Vedas as dealing with the evolutes of the 
three Guijas in the form of worldly enjoy¬ 
ments, as well _as with the means of 
attaining such enjoyments, He has advised 
Arjuna to remain unattached to them 
(H. 45). And referring to men who are 
motivated by desire and devoted to the 
ritual enjoined by the three Vedas, the 
Lord says that they repeatedly come and 
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go, and do not escape from the whirligig 
of birth and death (IX. 21). What are 
w* to understand from the above ? 

Our reply to the above question is 
that, although the observations of the Lord 
referred to above appear to decry the 
Vedas, really speaking they do not. The 
Gita values absolute desirelessness on the 
part of a doer or a worshipper much 
more than an interested spirit, and has 
declared the former as indispensable for 
God-Realization. Hence it is with a view 
to declaring a selfish motive with regard 
to one’s actions or worship as lower than 
absolute desirelessness and as conducive to 
momentary sense-enjoyments, that the 
Lord has off and on proved it to be of 
no consequence; but He has nowhere 
denounced such spirit just as He has denounced 
prohibited acts. Even where He speaks of 
one’s transcending the fruits held out by the 
Vedas, He only refers to the fruits of 
action* performed with an interested 
motive. Thus it is clear that nowhere in 
the Gita does the Lord decry the Vedas; 
on the other hand, He has only extolled 
them every now and then. 

GITA AND THE SCHOOLS OF SANKHYA 
AND YOGA 

Some people hold the view that wherever 
the word ‘Sankhya’ occurs in the Gita it 
stands for the Sankhya system of philosophy 
founded by Maharsi Kapila; but this does 
not appear to be a reasonable view. In 
three consecutive verses (Verses 19, 20 and 
21) of Chapter XIII, and elsewhere too, 
the Gita uses the words ‘Prakjti’ and 
‘Purufa’ together, and these are the two 
principal words of the Sankhya terminology; 
this has led people to conclude that the 
Gita upholds the doctrine of Sankhya 


taught by Kapila. Similarly, some people 
interpret the word ‘Yoga’ too as referring 
to the school of philosophy of that name 
founded by Maharsi Patanjali. At the 
beginning of Chapter V, and at many other 
places too* the words ‘Sankhya’ and ‘Yoga’ 
have been used .together; this has also 
contributed to thfe assumption that the 
words ‘Sankhya’ and ‘Yoga’ respectively stand 
for the philosophical systems of those 
names attributed to sages Kapila and 
Patanjali. But the view does not appear 
to be supported by reason. The ‘Sankhya’ 
referred to in the Gita is not the same 
as the Sankhya system of philosophy 
associated with the name of Kapila, nor 
is the ‘Yoga’ spoken of in the Gita the 
same as the Yoga of Patanjali, This will 
be clear from the following:— 

(1) The SaDkhya system of philosophy 
refuses to recognize God as conceived by 
the Gita. 

( 2 ) Although the word ‘Prakjti’ occurs 
at several places in the Gita, there is a 
world of difference between ‘Prakjti’ as 
conceived by the Gita and the ‘Prakjti’ of 
Sankhya. According to the Sankhya 
philosophy as taught by Kapila, ‘Prakjti’ 
denotes a state of equilibrium of the three 
Gunas. But the ‘Prakjti’ of the Gita is 
the cause of the three Gmpas, which are 
its evolutes ( XIV. 5). Sankhya recognizes 
Prakjti as without beginning and eternal; 
the Gita does -- hold it to be without 
beginning (XIII. 19), but not eternal. 

( 3 ) Similarly, there is a great difference 
between ‘Purusa’ as conceived by the Gita 
and the ‘Purusa’ of the Sankhya philosophy. 
According to Sankhya, Purusas are many; 
but ‘Sankhya’ as preached by the Gita 
recognizes only one Purusa ( XIII. 22, 30; 
XVIII. 20). 
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( 4 ) The Gita’s conception of ‘Mukti’ 
also widely differs from ‘Mukti’ as taught 
by the Sankhya system. According to the 
latter, Mukti or liberation consists in the 
final cessation of sorrow. In the ‘Mukti’ 
of the Gita, however, there is not only 
final cessation of sorrow but in addition 
to it there is realization of God; who is 
an embodiment of supreme Bliss ( VI. 21-22 ). 

( 5 ) Besides the above doctrinal 
differences, the Yoga system of Patanjali 
defines ‘Yoga’ as the cessation of the functions 
of the mind. The Gita, however, uses the 
word ‘Yoga’ in different senses according 
to the context in which it occurs ( vide 
commentary to II. 53 ). 

Thus there is a great difference between 
the teachings of the Gita, on the one 
hand, and the teachings of the Sankhya 
and Yoga schools of philosophy, on the other. 

APOLOGY FOR THE PRESENT 
COMMENTARY 

For many years past some friends have 
pressed me, and tried to prevail upon me, 
to write a detailed commentary on the 
Gita according to my own ideas. Already 
there exist a number of glosses, commen¬ 
taries and expositions on the Gita by revered 
Acharyas or world-teachers, saints and holy 
men, as well as by savants possessing deep 
insight into the Sastras. They are all 
worthy of respectful consideration, and 
have attempted 7 to bring to light the secrets 
of the Gita according to their own respective 
standpoints. But most of them are in 
Sanskrit and are particularly useful to men 
of learning. Therefore, the friends argued 
that a commentary should be written in a 
simple language, which may be of use to 
all, and may be comprehended by the 
common run of people, and which may 


contain a detailed exposition of the teachings 
of the Gita. With this end in view, and 
believing that the writer himself would be 
benefited the most by such an undertaking, 
the work was taken in hand. But experience 
showed that the task was far more difficult 
than it appeared to be in the beginning. 

I am conscious of the fact that from 
the points of view both of ability and 
qualification, this attempt on my part will 
be regarded as nothing short of a daring 
act. By caste I am a Vaisya, and in 
point of learning and wisdom too I 
find myself wholly unequal to the under¬ 
taking. Thus 1 am altogether unqualified 
to write a commentary on a universally 
respected scripture like the Gita. As 
regards the meaning of the Gita, far 
from claiming a full understanding of the 
teachings of the Lord, it would be too 
presumptuous on my part to say that I 
have understood even a hundredth part of 
their import. And having grasped their 
meaning even to a small degree it is all 
the more difficult to translate them into 
practice. Those alone who are specially 
favoured by the Lord can undertake to do 
so. Practice in life of all those teachings 
in their entirety is indeed a far cry; even 
they are really blessed, who have moulded 
their lives according to a stray verse of 
the Gita dealing with spiritual practice; 
and I bow crores of times to their sacred 
feet. Such persons alone possess the 
requisite qualification even to interpret the 
Gita. 

Thus, from all points of view, the 
present attempt on my part is a daring 
enterprise and sheer childishness. Neverthe¬ 
less, it has provided me an opportunity to 
devote some thought to the meaning of 
the Gita, to reflect on the divine teachings 
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of the Lord and to discuss spiritual topics; 
and these moments of my life have been 
spent in the best way possible, for which 1 
consider myself blessed. This has,no doubt 
contributed to advance my knowledge of 
the Gits and has also served to correct 
many errors; nonetheless, it may be safely 
presumed that I have erred at every step 
in the course of this undertaking. For 
whether I have understood even a hundredth 
part of the teachings of the Gita cannot 
be definitely said. The real import of the 
Gita is known in its entirety only to the 
Lord Himself, and to a certain extent to 
Arjuna, for. whom the Gita was intended; 
Or, even those who have actually realized 
God, and have fully actualized in life 
the grace of God, may partially know it. 
What more catrj *Say : on 'this subject . I, 
for my part, am deeply; o^liged'and indebted 3 
to all those revered souls who have written' 
glosses and commentaries on the Gita; for 
in shaping the present commentary, I have 
taken great help from a number of those 
glosses and commentaries. Therefore, with 
a heart full of gratitude, I offer, again 
and again, my humble obeisances to those 
adorable souls. 

With regard to this commentary, of 
course, I can unhesitatingly say that it is 
full of imperfections. Far from correctly 
interpreting the intention of the Lord, I 
may have misconstrued it myself at several 
places, and in many places I may have 
represented the very reverse of what the 
Lord intended to say. For all these errors, 

I apologize with folded hands both to 
the merciful Lord and to all lovers of 
the GJtfi. Whatever I have written, 


I have written according to my own 
poor lights; and I hope men of learning 
and wisdom will pardon me for the 
childishness I have exhibited through this 
indication of my poor understanding, In 
the present commentary, I have neither 
referred to the views of any Acharya or 
commentator, nor criticized any. But while 
stating my own point of view, I may have 
said something which may conflict with the 
views of any, for which I seek forgiveness 
from all. It has not been my object to enter 
into controversy, or compare one point of 
view with another. 

As far as possible, care has been taken 
to avoid inconsistency between what has 
gone before and what follows; but inasmuch 
as the commentary has assumed unwieldy 
proportions, it is not unlikely that mistakes 
of this type may have escaped notice. I 
humbly hope that the generous reader will 
kindly rectify all such errors and inform 
me about the same. 

In writing this commentary, I received 
invaluable help from several revered person¬ 
ages, friends and relatives. Modern 
etiquette demands that I should mention 
them all by name. But if I proceed to do so, 

I would be hurting their feelings in the 
first instance; and secondly my relations 
with them are of such an intimate nature 
that any praise offered to them is as good 
as self-praise. Therefore, without mentioning 
any of them by name, I consider it enough 
to say that but for their ungrudging co¬ 
operation the commentary would not perhaps 
have seen the light of the day as it is, 

—Jayadayal Goyandka 









3 * 


The Bhagavadgita 


Chapter XIII 

The ‘Ksetra’ ( body) and the ‘Ksetrajfia’ ( soul ) are entirely different from each 
other. It is only due to ignorance that they are being identified as it were. 

Title of the ^Setra’ * s material, mutable, transitory and perishable; whereas the 

chapter ‘Ksetrajfia’ (knower of the Ksetra ) is conscious, of the same essence 
as Knowledge, immutable, eternal and imperishable. In the present 
chapter, both the ‘Ksetra’ and the ‘Ksetrajfia’ have been differentiated in the above 
manner. Hence it has been given the name of “The Yoga of discrimination 
between the ‘Ksetra’ and the knower of the Ksetra.” 


The opening verse of this chapter defines what is ‘Ksetra’ (body) and 
what is ‘Ksetrajfia’ ( soul). Establishing the identity of the soul with the Oversoul, 
summary of the verse ^ declares Wisdom to consist precisely in the knowledge of the 
chapter Ksetra and the Ksetrajfia. Undertaking, in the third, to describe the 
nature and characteristics etc. of the Ksetra, as well as the nature and 
glory of the Ksetrajfia, and citing in the fourth the authority of the seers, the Vedas 
and the Brahmasutras, the Lord discusses in the fifth and the sixth verses the 
nature of the Ksetra and its evolutes. Verses 7 toll enumerate twenty Sattvic 
traits and moral virtues such as ‘absence of pride’ etc., under the name of 
‘Jfiana’ or wisdom, so called because they lead to the realization of Truth. 
Thereafter describing in verses 12 to 17 the nature of the Oversoul, which is 
capable of being realized through Knowledge, the Lord enumerates in verse 18 
the topics discussed up to that point, and declares God-Realization to be the fruit 
of ‘Knowledge’ as discussed in this context. Then, taking up another topic under 
the head of ‘Prakrti’ ( Matter) and ‘Purusa’ (Spirit), verses 19 to 22 discuss 
the nature of Matter and its evolutes, on the one hand, and the nature of and 
the truth about the Puru§a or Spirit, on the other. Pointing out in the twenty- 
third the reward of knowing Prakrti with its three Gunas as well as the 
Purusa, the Lord describes in the twenty-fourth and the twenty-fifth the various 
means of God-Realization. Declaring in the twenty-sixth the emanation of all 
beings, moving as well as motionless, from the union of the Ksetra and the K?etrajfia, 
or Matter and Spirit, the Lord brings out in verses 27 to 30 the glory as well 
as the reward of realizing the truth that “God dwells equally in all, that He is 
imperishable and a non-doer, and that all actions are done only by Nature, and 
that everything is a projection from the divine principle and abides in It.” 


4 G. T.-1H 
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Driving home, from the thirty-first, to the thirty-third, the glory of the Self and 
showing'by the nse of similes the non-agency and uncontaminated nature of the 
Soul, the Lord finally declares, in the thirty-fourth, God-Realization as the reward 
of knowing the distinction between the ‘Ksetra’ and the ‘Ksetrajna’. 


In the opening verse of Chapter XII Arjuna asked the Lord about the 
comparative merit of the worshippers 'of God with attributes, on the one hand, and of 
those of God without attributes on the other. In reply to this query the Lord, 
while briefly showing in verse 2 the superiority of those who worship 
Discount God with attributes, discussed from the third to the fifth the character 
and reward of the worship of the Absolute and the strain and stress 
involved m such worship in the case of those who are centred in the body. 

Thereafter, verses 6 to 20 discussed the glory, reward and process of worship of 

God with attributes and the marks of the devotees of God, and this brought the 
chapter to a close. The truth, glory and the means to the realization of the 
Absolute could not, however, be elaborately dealt'with. Therefore, the truth relating to the 
absolute, formless God, or the subject of Jhanayoga , is being taken up for elaborate 
discussion in the present chapter. The beginning is made with a definition of 
‘Ksetra’ ( body) and ‘Ksetrajna’ (soul). 

ssforraigqR 

xi qSsto i 

ossri a snft sfe afo: 11 * 11 

0 son of Kunti, Arjuna; this; atoj. body; as 

the Ksetra (Field); sfasfaa is termed; ^ it; q: who; knows; ^ 
him; as the Ksetrajna ( Knower of the Field ); c%: knowers of 

the truth about them; strg: speak of. 

Sri Bhagavan said: This body, Arjuna, is termed as the Field (K§etra); 
and him who knows it, the sages discerning the truth about both refer to 
as the knower of the Field ( Ksetrajna ). / j \ 


The use of the demonstrative adjective 
‘Idam’ with reference to ‘&ariram’ shows 
that the body is perceived and known by 
the soul; hence it is objective, and 
thus entirely different from the Self, who 
is the subject. And just as seeds sown 
in a field yield the corresponding crop 
in course of time, even so seeds of 
Karma sown in the body yield their 
fruit at the appointed time. Hence the 


body is called the ‘Field’. Besides this, 
it is subject to constant decay. That is 
another reason why it is called the 
’Ksetra’ (from the root ‘Ksi’ to decay); 
and that is why it is spoken of as the 
•Ksara’ (perishable) PuruBa in Chapter XY. 
The denotation of ‘Ksetra’ has been given 
in a nutshell in verse 5 of this chapter. 

The latter half of this verse 
points to the inner Self, who is 
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the subject. The entire range of objective different contexts, now in the feminine 
reality, which is open to knowledge, such gender, now in the neuter and a third time 
as the mind, intellect, the senses, the ele- in the masculine gender. In reality, the 
ments and the objects of senses—all these soul is entirely free from all modifications, 
are material in their constitution, perish- sex-less, eternal, changeless and conscious— 
able and subject to change. The conscious of the same essence as Knowledge. 

Self is wholly different from the 

aforesaid material world of objective The pronoun ‘Tat’, forming part of 
reality. It is the knower and lord of the compound word ‘Tadvidah’, stands 
the latter and runs through it. That is for both the 'Ksetra’ and the ‘Ksetrajna*. 
why it is spoken of as the ‘Ksetrajna’ or Hence the word ‘Ta&vidah’ refers to 
knower of the Field. It is this knowing those who fully know both in their 
conscious Self who is referred to as real character. The use of this word is 
‘Para Prakrti’ or the Higher Nature in intended to show that the appellation 
Chapter VII, as ‘Adhyatma’ or the Spirit ‘Ksetrajna’ has been given to the soul 
in VIII.3 and as the ‘Aksara Purusa’ or by sages who have realized the truth; 
Indestructible Soul in XV. 16. This hence there is no room for entertaining 
spiritual substance is a great mystery; any doubt with regard to the nature of 
that is why the Lord speaks of it in the soul. 

Defining thus the words ‘Ksetra 9 and * Ksetrajha\ the Lord now establishes 
the identity of the soul with the Oversoul and defifies Knowledge. 

rra li R II 

mm 0 descendant of Bharata, Arjuna; in all the Ksetras or 

living organisms; the Ksetrajna or Self; atraf too; flux Myself; 

know; v and; of the Ksetra and the Ksetrajna, ( i <?., of Matter 

with its evolutes and the Spirit); *td;=TRfl. that which is knowledge; fld; that 
(is); wisdom or spiritual enlightenment; flfl fldfl. (that is) My view. 

Know Myself to be the Ksetrajna (individual soul) also in all the 
Ksetrasj Arjuna. And it is the knowledge of Ksetra and Ksetrajna ({. e . t 
of Matter with its evolutes and the Spirit) which I consider as Wisdom. ( 2 ) 

The first half of this verse estah- the Self. What the Lord seeks to impress 
lishes the identity of the soul with the upon Arjuna is that the Ksetrajna or the 
Oversoul. As a matter of fact, there is no conscious soul seated in all the Ksetras, 
difference whatsoever between the soul being a particle of His own Self ( XV. 7), 
and the Oversoul. The apparent difference iB not, in reality, different from Him; 
is due to the association of the soul that it is God Himself who appears 
with matter. That is why while as the Jlvatma or individual soul, 
describing the characteristics of absolute, 

formless God in XII. 3, the Lord uses The first half of this verse could as 
almost the same terminology as He did in well he -interpreted to mean that side by 
IX. 24-25 while describing the character of side with the individual sopl the Over. 
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soul also dwells in all the Ksetras as 
the inner witness, in which case the 
sentence would have to be translated as 
under: “Know the Ksetrajha (individual 
soul), as well as Myself, as dwelling in 
all Ksetras or bodies.” Such an interpreta¬ 
tion would have been quite in order in a 
context where the emphasis was on 
Devotion. In the present context, however, 
the main theme is Ihana or Self- 
Realization ; Rhakti or Devotion figures 
here only as a means to the attainment 
of Knowledge. Hence Bhakti has been 
assigned a secondary place in the scheme 
of this Chapter. Therefore, the way in 
which we have interpreted the verse as 
bringing out the identity of the soul with 


the Oversoul appears to be the correct 
interpretation. 

The 'Ksetra’ .or body is liable to appear 
and disappear, material in constitution, 
transient, coming within the purview of 
knowledge and ephemeral. The ‘Ksetrajha’ 
or soul, on the other hand, is the eternal 
and conscious subject, immutable, stainless 
and ever existing in the same state of 
being. Hence the two are entirely 
different from one another; it is ignorance 
alone which makes them appear as 
identical. In the opinion of the Lord, true 
Knowledge or wisdom consists in the 
realization of this truth. There is no 
room for doubt or error in this view. 


The truth about the ‘Ksetra' and the 'Ksetrajha' being fully known, the 
delusion ?n the form of tins world disappears and God-Realization takes place; 
therefore, m order to bring out distinctly the ideas of ‘Ksetra* and *Ksetrajha*> 
the Lord says:— 

« *r towrsj * >2$ II \ \\ 


^ that; § 3 * 1 , Ksetra or body; 33; what; 3 and; 3 TC 3 > what like; 
3 and (again); with what evolutes; 3 and (further); 33 : whence; 

33; (is ) what; 3 and (finally); 3: that ( Ksetrajna or soul); 3 : who; 3 
and; mm: possessed of what glory; 33. (all) that; SOTRfa in brief; ft from 
Me; m hear. 


What that Ksetra is and what it is like, and also what are its 
evolutes, again, whence is what, and also finally who that Ksetrajna is and 
what his glory-hear all this from Me in a nutshell. / 3 \ 


The use of the demonstrative adjective 
‘Tat’ before ‘Ksetram’, in this verse, is 
intended to show that the present verse 
undertakes to give further particulars 
about the ‘Ksetra’ as defined in verse 1; 
while the relative adjective ‘Tat 5 , used as a 
predicate in relation to the substantive 
‘Ksetram’, conveys the intention of the Lord 
to reveal the denotation of ‘Ksetra’, which 
has been given in verse 5 below. Again, 
the qualifying vror& ‘Tadrk’, used with 


reference to ‘Ksetram’, conveys the inten¬ 
tion of the Lord to tell us what such ‘Ksetra’ 
is like, and this has been pointed out in 
verses 26 and 27 of this chapter by 
declaring all created beings as liable to 
appear and disappear. 

The evolutes of ‘Ksetra’, referred to 
in the compound adjective ‘Yadvikari’, 
have been enumerated in verse 6 of this 
chapter, 
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The words ‘Yatah Yat’ (whence is 
what) convey* the intention of the Lord 
to trace the origin of the various 
categories brought together under the 
common name of ‘Ksetra 5 , and this has 
been done in the second half of verse 19 
and the first half of verse 20, 

The demonstrative pronoun ‘Sab’ in the 
second half of this verse refers to the 
‘Ksetrajna 5 and the relative adjective ‘Yah’, 
used as a predicate in relation to it conveys 
the intention of the Lord to reveal its true 
character. This has been declared by the 
Lord as twofold, viz,, (1) rooted in matter, 


and (2) existing in its real state. For 
example, speaking of it as ‘without 
beginning 5 in verse 19, as ‘undergoing 
pleasurable and painful experiences 5 in 
the twentieth, and as ‘taking good and 
evil birth 5 in the twenty-first, the Lord 
refers to the spirit as rooted in matter; 
while verse 22 and verses 27 to 30, 
revealing its identity with the Oversoul, 
refer to its real character. 

The glory of the soul, referred to 
in the compound adjective ‘Yat- 
prabhavah’ has been described in verses 
31 to 33 of this chapter. 


The Lori now expresses His regard for the lisis, the Vedas and the 
Brahmasiitras by quoting their authority on the subject of 4 Ksetra\ 9 and ‘Ksetrajha\ 
winch He has just now undertaken to discuss in brief. 

11 y 11 


by the Rsis or seers; in manifold ways; ( the truth 

about the Ksetra and the Ksetrajna or Matter and Spirit ) has been expounded; 

in different Vedic chants; (has been stated) separately; ^ 
and; ( discussed ) in the conclusive and reasoned texts 

of the Brahmasiitras ; ^ as well. 

The truth about the Ksetra and the Ksetrajna has been expounded 
by the seers in manifold ways; again, it has been separately stated in 
different Vedic chants and also in the conclusive and reasoned texts of 

the Brahmasiitras . ( 4 ) 

The ancient seers, to whom the The word ‘Chhandobhih’, with the 
Yedic chants have been revealed, and adjective ‘Yividhaih 5 qualifying it, refers 
who are the accredited authors of other to the four YedaB, IJk, Yajus, Sama and 
scriptures and Smrti texts, have expounded Atharva, including the Samhita or 
in detail and in various ways the true hymnical texts as well as the exegetical 
meaning of ‘Ksetra 5 and ‘Ksetrajna 5 and portion, known by the name of the 
all matters connected with them in the Brahmanas. All the TJpanisads should 
Smrtis as well as in the Epics and also be regarded as included in the same. 
Puranas, The sum and substance of what The truth regarding the Ksetra and the 
the Rsis have said on the subject has Ksetrajna, stated in a nutshell in this 
been succinctly stated by* the Lord in chapter by the Lord, has been expounded 
the following verses, at length at several places and in diverse 
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ways in those saoiecL scripturefe. 

The compound word ‘Brahmaentra- 
padaih’ odiously refers to the 
famous "Atmorisms on Vedanta” by sage 
Badarayana, openingwith ‘Athato Brahma- 
jijnasa' (Now commences the enquiry 
into Brahma or the Absolute), inasmuch 
as the qualifications used with the word 

Citing thus 
the Lord now 
as its evolutes, 
respectively. 


fit in quite well with this work. The latter 
half of the verse thus shows that the 
Lord is also giving here in a nutshell 
the very essence of the reasoned exposition 
contained in the Brahmasutras of the truth 
about the ‘Ksetra’ and the ‘Ksetrajfia’, 
originally discussed in the Vedas and 
Smrti-texts, 


the authority of the seers, the Vedas and the Brahmasutras, 
'peaks, in the following two verses, of the ‘Ksetra! as well 
referred to in verse 3 above by the words' Yaf and 1 Yadvikari’ 


ngi ffi TR the five elements; the ego 5 the intellect 5 ^ and 5 

the Unmanifest or Primordial Matter; m as well; * even so; w 
the ten organs ( of perception and action ); TO the one mind; v 
and; Tal the five objects of sense. 


The five elements, the ego, the intellect, the Unmanifest (Primordial 
Matter), the ten organs ( of perception and action), the mind, and the 
five objects of sense ( sound, touch, colour, taste and smell); — ( 5 ) 


* Statements similar to this are met with loth in the Sankhyakarika of liwarakrgna and 
the Yoga-sutras of sage Patanjali e. g., 

m l fcfiRt U mfirf 3W II 

( Sankhyakarika , 3 ) 

There is one Primordial Matter, which is the effect v of none. The Mahat-Tattva, (the 
principle of Cosmic Intelligence), Ahankara or the Ego and the five Tanmatras (the principles of 
sound, touch, colour, taste and smell)—these seven are both causes and effects; they are the causes 
of the five elements and the effects of Primordial Matter. The eleven Indriyas consisting of the five 
senses of perception, the five organs of action and the mind, and the five gross elements—these sixteen 
are mere effects; they are not the causes of any other effect. Of these the eleven Indriyas are the 
effects of the ego, while the five gross elements are the evolutes of the five Tanmatras. Puruga or the 
Spirit, however, is neither the cause nor the effect of anything else. He is altogether unattached. 

In the Yoga-Sutras we readlf*T ( H, 19. ) “The ViSegas, that 

is, the five senses of perception, the five organs of action, the mind and the five gross elements; the 
Aviiegas, that is, the ego and the five Tanmatras; the Lingamatra, that is, the Mabat-Tattva; and the 
Alinga ox Primordial Matter—these twenty-four categories represent the varying phases of the Gup as. 
They are called 4 Dr£ya* or objective existences. 

What has been termed as *D^ya’ in the Yoga-Sutras , has been referred to as the ‘Kgetra’ 
in the Gita, 
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The word ‘Mahabhutani’ in this verse 
refers to the five Tanmatras or the subtle 
states of the five elements, which are 
the causes of the five gross elements as 
well as of objects of perception, viz., 
sound, etc., and which have been 
enumerated in Chapter VII above under 
the names of 'Bhumi’ (earth), ‘Apah’ 
( water), ‘Anala’ ( fire )> ‘Vayu’ ( air ) and 
‘Kha’ (ether). 

‘Ahankara’ or the Ego is an aspect 
of the cosmic Mind. It is the cause of 
the five Tanmatras, the mind and all the 
senses, and is an effect of the Mahat- 
Tattva. It is also known as the principle 
of ‘I-ness’ (the feeling of T ). 

‘Buddhi’, also known as the Mahat- 
Tattva and Cosmic Intelligence, is an 
aspect of the cosmic Mind, and represents 
the faculty of determination or judgment. 


■M.v. 

v/JuV.v.i ; 

name of ‘Pi^iharia’ in flankhvaphilosophv. 
and which has been referred to as 
‘Mahad Brahma’ in Chapter XIV and as 
‘Prakrti’ in verse 19 of the present 
chapter. 

The tongue, hands, and feet, the 
generative organ and the organ of defeca¬ 
tion—these are the five organs of action; 
while the senses of hearing, touch, sight, 
taste and smell constitute the five senses 
of perception. These are the ten Indriyas 
referred to in the latter half of this 
verse. The principle of Ego orAhankara 
is the cause of them all. 

The word ‘Ekam’ stands for the 
mind, which represents the cogitative 
faculty of the cosmic Mind, and whose 
function is to reflect and speculate. This 
is also an evolute of the Ego. 


The word ‘Avyakta’ (Unmanifest) 
stands for Primordial Matter, which is 
the cause of all categories from Mahat- 
Tattva onwards, and is known by the 

5* 


Sound, touch, colour, taste and smell, 
which are the objects of the five senses 
of perception, are denoted by the words 
‘Pahcha Indriyagocharah*. 





desire; aversion; puj. pleasure; pain; sfcrra: the physical 
body; consciousness; sra: ( and ) firmness; inclusive of evolutes; 

ir^ this; sfan. K§etra; smrcfc briefly; has been stated. 

Also desire, aversion, pleasure, pain, the physical body, conscious¬ 
ness, firmness: thus is the K§etra, with its evolutes, briefly stated. ( 6 ) 


The word Ttchha’ in this verse 
denotes a passionate longing for the 
acquisition of an object which one 
regards as a source of gratification and 
as relieving one’s pain. There are various 
phases of this longing, which are covered 
by such expressions as desire, thirst, hope, 
craving, yearning etc. It is a modifica¬ 
tion of the mind; hence it has been 
reckoned as an evolnte of the ‘Ksetra’. 

Antipathy towards a thing which one 
conceives to be a source of pain or as 


interfering with one’s pleasure or comfort 
is called Dwesa. Animosity, jealousy, 
hatred, anger etc. are some of its gross 
forms. This is also a modification of the 
mind. Hence it haB been counted as an 
evolute of the 'K§etra\ 

The pleasurable feeling aroused in 
the mind by the presence of that which 
is agreeable and the disappearance of 
that which is disagreeable is called 
Sukha. Being a modification of the mind, 
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it is also regarded as an evolute of the 
‘Esetra 1 . 

The agony caused in the mind by 
the presence of that which is disagree¬ 
able and the disappearance of that which 
is agreeable is called ‘Duhkhah This too 
represents a modification of the mind 
and as such has been recognized as an 
evolute of the ‘Ksetra 1 . 

‘Sanghata 1 here stands for the 
corporeal or physical body, composed of 
the five gross elements, which is left 
behind, open to the view of all, even on 
the departure of the subtle body after 
death. Being a modification of the five 
gross elements stated above, it has also 
been regarded as an evolute of the 
‘Ksetra’. 

The word ‘Chetana 1 signifies conscious¬ 
ness or the cognizing faculty of the mind, 


by which we feel pleasure and pain and 
cognize all other objects, and which has 
already been mentioned in X. 22. Being 
a faculty of the mind, it has also been 
counted as an evolute of the ‘Ksetra 1 . 

•Dhrti’ denotes ‘firmness 1 . It is the 
same quality which has been mentioned 
in XVIII. 3?, 34 and 35 as of three 
kinds, viz., Sattvic, Rajasic and TamaBic, 
and the Sattvic type of which. has 
been included in the divine virtues 
enumerated in XVI. 3. Being a modifica¬ 
tion of the mind, it has also been 
recognized as an evolute of the ‘Ksetra 1 . 

Thus far have the ‘Ksetra 1 and its 
evolutes been briefly mentioned, the 
former in verse 5 and the latter in the 
present one. This is what the Lord seeks to 
convey through the last quarter of the 
above verse. 


Speaking thus of the nature of the ' Ksetra’ and its evolutes, the Lord now 
enumerates in the next five verses, tinder the name of Jnana, the virtues whic 
make for Juana or spiritual wisdom, which has been declared in verse 2 above 
as consisting in the knowledge of the ‘KSetra’ and the Ksetrajha . 

snrrrcc^ absence of pride; freedom from hypocrisy; sifter 

non-violence or non-infliction of pain on any creature whatsoever; §TTr«-a: 

forbearance; smfcm. straightness of body, speech and mind; devout 

service of the preceptor; settle, purity (both internal and external); WPH, 
steadfastness of mind; ( and ) control of body, mind and the senses. 

Absence of pride, freedom from hypocrisy, non-violence, forbearance, 
straightness of body, speech and mind, devout service of the preceptor, 

internal and external purity, steadfastness of mind and control of body, 

mind and the senses. ( 7 ) 

‘Manitva 1 or self-esteem consists in And absence of all this is ‘Amanitva 1 or 
looking upon oneself as an eminent absence of pride. Far from rejoicing 
pereon, and an object of reverence and when honour, respect and worship etc. 
worship or a towering personality, and are offered to him, the man who has 
coveting honour, fame, respect and adora- fully developed this virtue feels disgusted 
tion from others, or feeling delighted with all these and grows indifferent 
when all these come unasked for, towards them, 
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•Dambhitva* consists in exhibiting 
oneself as a devout or charitably-disposed 
man, a devotee, one possessed of spiritual 
enlightenment, or a saint, and in simulat¬ 
ing piety, generosity, liberality, devotion 
to God, practice of Yoga and observance of 
religious vows and fasts etc. or any other 
virtue for the sake of honour, prestige 
and worship etc., out of greed for wealth 
or with the object of deceiving others. 
And ‘Adambhitvam’ denotes complete 
absence of ‘Dambhitva*. Being entirely 
free from the desire for honour and fame, 
the man who has fully developed this 
virtue feels shy even in making known 
to others his genuine pious sentiments, 
noble virtues and devotional practices, 
It is, therefore, out of question for him 
to display virtues which he does not 
actually possess. 

‘Ahimsa’ means total abstention from 
violence or infliction of pain in any form 
or shape on any creature whatsoever 
through body, speech or mind, e. g., 
harbouring ill-will towards another in 
one’s mind; abusing or vilifying another, 
using harsh language, or uttering un¬ 
pleasant and harmful words with 
reference to another; and dealing a 
physical blow or causing hurt to another 
or inflicting injury in any form what¬ 
soever on others. The practicant who has 
fully developed ‘Ahimsa* ceases to bear 
enmity or ill-will towards anyone; there¬ 
fore no harm is ever done by him to 
any creature whatsoever, nor is anyone 
eventually aggrieved by him, nor again 
does he actually cause fear to anyone. 
The great sage Patanjali goes so far as 
to say that even carnivorous animals 
living near him shed their natural 
animosities.* 

‘Ksanti’ means forbearance. He who 
haB developed this quality never entertains 
the idea of punishing a wrong-doer even 


indirectly. He nurses no thought of 
revenge, nor would he have the evil-doer 
punished for his wrongs here or here¬ 
after. In fact, he refuses to recognize 
his faults as such, and wholly forgets 
them. The idea has been explained at 
some length in the commentary on X. 4. 

‘Arjava’ means straightness of mind, 
speech and behaviour. The practicant who 
has fully developed this quality has 
straight dealings with all; crookedness 
is entirely absent in him. In other words, 
his dealings are wholly free from artifice, 
duplicity or dishonesty. He is ever 
straight and above board. 

He who imparts knowledge and 
teaches good precepts is called an Acharya. 
Living with such a teacher and devoutly 
striving in every way with body, speech 
and mind to bring him happiness, making 
obeisance to him, obeying his commands 
and behaving m conformity with his 
wishes—all this is included in ‘Acharyo- 
pasana'. 

‘3aucha* means purity. Purity of 
money is secured by honest and truthful 
dealings, while purity of diet is ensured by 
food procured through well-earned money. 
Conduct is purified by correct and 
appropriate behaviour, and the body is 
purified by cleaning it with water, earth 
etc. All this is external purity. Internal 
purity comes when the mind gets purged 
of all evils such as partiality and 
prejudice, chicanery and dissimulation 
etc. Both these forms of purity are 
covered by the term '&aucha\ 

‘Sthairya* denotes firmness, i. e ., re¬ 
maining unshaken even in the face of 
the greatest trials and tribulations, 
danger or sorrow, swerving not an inch 
in any case from one’s sacred obligation 
and duty under the influence of lust, 
anger, fear or greed, and the disappearance 
of all fickleness from the mind and 
intellect. 


# | ( Yoga-Sutras II. 35 ) 


5 G, T.—Ill 
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The word ‘Atman’, forming part- of of the practioant who has acquired 
the compound word ‘Atmavinigraba’, here complete mastery over his self act as 
stands for the body, including the mind his obedient servants; they can no longer 
and senses. ‘Atmavinigraha’, therefore, entangle him into the cobweb of sensuous 
means control over the mind, senses and pleasures, and remain constantly engaged 
the body. The mind, intellect and senses in spiritual practice according to his will. 



towards the objects of enjoyment (of this world and the 
next); absence of attachment; ^ and; absence of egotism; 

as well; pondering again and again on the pain 

and evils inherent in birth, death, old age and disease etc.; 


Dispassion towards the objects of enjoyment of this world and the 
next, and also absence of egotism, pondering again and again on the pain 
and evils inherent in birth, death, old age and disease; ( 8 ) 


‘Indriy&rthesu Vairagyam’ denotes 
complete absence of attachment for all 
the objects of enjoyment of this world 
and the next in the form of sound, touch, 
colour, taste and smell, which are 
relished by the mind and the senses, and 
which though ignorantly regarded as a 
source of delight are really productive 
of sorrow. 

‘Anahankara’ means complete absence of 
identification with the mind, intellect and 
the body, which though other than the 
self are ignorantly regarded as the self. 

The pangs of birth are no ordinary 
pangs. First of all, the helpless Jlva under¬ 
goes various forms of suffering, for a 
considerable length of time, in the womb 
of the mother. Then, during the process 
of birth, it has to suffer unbearable 
pain while coming out of the womb. 
The Jlva has to go through these 
pangs in the course of repeated births in 
the various species of beings. Death also 
involves terrible suffering to the Jiva. 
One has to leave under compulsion the 
body and the home which one has 
regarded as one’s own for a whole life* 


time. An idea of the agonies of death 
can be formed from the despondent looks 
and bodily suffering of a dying person. 
The sufferings of old age too are not 
negligible; the organs get enfeebled, the 
senses lose their power, the body becomes 
worn out; the mind is ever tossed by 
longings of various kinds, and one is 
reduced to a helpless condition. The 
hardships undergone in such a state are 
indeed terrible. Even so the agonies of 
ailment too are extremely painful. The 
body gets emaciated, sufferings of various 
kinds become unbearable and one has to 
depend on others for so many things. It 
is indeed a helpless state*. These are the 
various forms of suffering inherent in 
birth, death, old age and disease. 

Birth, death, old age and disease 
are undergone by Jivas as a result of 
their sins. Hence they are all full of 
evils. Constantly dwelling on this.idea 
is what is meant by seeing evils in them. 

As a matter of fact, with'the excep, 
tion of the conscious Self there is 
nothing in this world which is free 
from these four evils. A house is 
built; this constitutes its birth; a part 
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of it is broken, tbis represents its 
diseased condition; the broken part is 
repaired, the evil is remedied; the house 
becomes old, this represents its old age; 
it is now past repairs. Reaching the 
Btate of dilapidation it collapses; this 


represents its death. All things, great 
and small, go through this process. Thus 
observing all objects of the world as 
subject to birth, death, old. age and 
disease, one should cultivate dispassion 
towards them. 




to son, wife, home etc.; absence of attachment; 

swftra g: absence of the feeling of mineness; ^ and; in favour¬ 
able and unfavourable circumstances; rhntMH. constant equipoise 

of mind. 

Absence of attachment and the feeling of mineness in respect of 
son, wife, home etc., and constant equipoise of mind both in favourable 
and unfavourable circumstances; ( 9 ) 


Close association with one’s wife 
and children, home and wealth etc. 
generally makes for special attachment 
to them. Even after one has developed 
dispassion towards ordinary obje^Js of 
senses, this attachment for wife and son 
etc. often remains lurking behind. That 
is why absence of attachment for these 
has been separately and specially 
mentioned in this verse over and above 
dispassion towards objects of enjoyment, 
mentioned in verse 8 above, which 
ordinarily covers the absence of all 
forms of attachment. 

The word ‘Anabhiswanga’ cannot be 
taken to mean ‘absence of egotism 1 as the 
same has already been referred to in the 
preceding verse by the term ‘Anahankara’. 
It is the feeling of mineness which is 
responsible for close identification with 
one’s wife and children etc. That is 
why the joys and sorrows, as well as 
the gain and Iobs, of the latter make 
one personally happy and unhappy. 


This identification can be set aside only 
by overcoming the feeling of mineness. 
Hence the sense in which we have 
interpreted the word 'Anabhiswanga’ 
seems to be the correct sense of the term. 

Contact with agreeable persons, actions, 
events and objects and the disappearance 
of what is disagreeable is welcome (Ista) 
to all. Similarly, the disappearance of 
what is agreeable, and contact with what 
is disagreeable is 'unwelcome’ (Anista) 
to all. Absence of joy in the presence 
of what is agreeable and on the 
disappearance of what is disagreeable, 
and absence of grief, fear and anger 
in the presence of what is dis¬ 
agreeable and on the disappearance of 
what is agreeable, that is, remaining 
unmoved, even-tempered and equipoised 
under all circumstances—this is what 
is meant by ‘equipoise of mind both 
in favourable and unfavourable 
circumstances’. 

jl V* II 
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wk to Me < the supreme Lord); srhtcUR through exclusive attach¬ 
ment of mind; unflinching; Rfo: devotion; =3 and; 

living in secluded and holy places; sRSRref in the company of men; 
absence of enjoyment; 

Unflinching devotion to Me through exclusive attachment, living in 
secluded and holy places, and finding no enjoyment in the company of men; (10) 


‘Ananyayoga* means getting exclu¬ 
sively united with God as the highest 
of all beings and as one’s sole lord, 
worth resorting to, the supreme goal, 
the highest refuge, one’s father, mother, 
brother and friend, the greatest bene¬ 
factor, the nearest relation and everything, 
and treating nobody else as one’s own. 
And cultivating steady, consummate and 
unadulterated love for God conceived 
as above and practising constant remem¬ 
brance of and meditation on Him is 
what is meant by unflinching devotion 
to Him through exclusive attachment. 

The man who practises such devo¬ 
tion ceases to have any trace of selfish¬ 
ness or egotism in him and he no longer 
claims anything belonging to this world 
as his own. He is connected with the 
world only through God, he ceases to 
have any direct relation with anybody. 
He views everything as belonging to 
God, and is constantly engaged in 
meditating on God in a disinterested 
spirit with reverence and love. What- 
ever he does, he does for the sake of God. 

Any secluded, lonely and consecrated 
place, e. g., a temple or seat of religious 
austerity, the bank of a holy river 


like the Ganges, a sacred woodland or 
mountain-cave etc., which is free from 
bustle and noise and is uninhabited by 
others, which when used as a residence 
evokes no objection and causes no 
vexation to others, which is free from 
dirt, refuse, pebbles and thorns, which 
has lovely natural surroundings, which 
has a salubrious climate and a holy 
atmosphere, which is free from infectious 
diseases, and is not infested by carni¬ 
vorous animals, and which is free from 
violence and surcharged with Sattvic 
vibrations, is called ‘YiviktacLesa’ ; and 
residing in such a place with the object 
of carrying on practices for Self-Realiza¬ 
tion Js what is referred to here as 
‘Vivikladesasevitvam’. 

The word ‘Janasamsadi’ in the 
present context means the company of men 
steeped in error and attached to worldly 
enjoyments. And abhorring such company 
as a positive hindrance to spiritual life 
is what is meant by finding no enjoy¬ 
ment in the company of men. Association 
with saints, exalted souls and aspirants, 
on the other hand, is helpful to spiritual 
practice; therefore, ’Tanasamsadi* should 
not be taken to refer to the company of 
such men. 


TOtRfafa srftwfR ii u II 

fixity in self-knowledge; seeing (God as) 

the object of true knowledge; qas; ( all ) this; (is ) Knowledge; 

(and) what (is); m-. than this; 3R*TT other; RJTOJ. ( is ) ignorance; 
thus; has been said. 
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Fixity in self-knowledge and seeing God as the object of true 
knowledge: all this is declared as Knowledge, and what is other than this 
is called ignorance. (11 ) 


The Self or spirit is eternal, conscious, 
changeless and imperishable. All other 
objects which appear as perishable, 
material and subject to modification and 
change are not-Self; the Self has 
absolutely no relation with them. 
‘Adhyatma-Jnana’ or self-knowledge 
consists in thus realizing the truth of 
the Self through the scriptures and 
teachings of the preceptor. And 
conclusively determining this truth by 
the intellect, and dwelling on it 
constantly with the mind is what is 
meant by “fixity in self-knowledge*’. 

The object of true knowledge is the 
integral Brahma or God, who is Truth, 
Consciousness and Bliss solidified; for it 
is He who is realized through such 
knowledge. Constantly visualizing that 
transcendent Reality as equally present 
everywhere is what is meant by “seeing 
the object of true knowledge”. 

The virtues enumerated in the 
preceding verses, from ‘Amanitvam’ in 
verse 7 to ‘Tattvajnanarthadarsanam’ 
in the present one, are all conducive to 
the attainment of Knowledge; therefore 
they have also been given the name of 
Knowledge. The intention of this is to 
make it clear that the statement of the 
Lord contained in verse 2 above, viz., 
that the knowledge of ‘Ksetra’ and 
‘Ksetrajna’ is what He considers as true 
knowledge, should not lead the reader 
to think that having understood that 
‘Ksetra’ stands for the body and 


‘Ksetrajna’ denotes the indwelling 
subject or self, he has attained true 
knowledge. On the other hand, true 
knowledge is that which follows the 
realization of the truth about ‘Ksetra* 
and ‘Ksetrajna’ attained through the 
practice of the twenty virtues mentioned 
above. It is in order to reveal this 
truth to the reader that these virtues 
have been declared as synonymous with 
Knowledge. Thus an enlightened soul 
must possess these virtues from the 
very start. It is, ‘however, not indis¬ 
pensable that all these qualities should 
appear simultaneously in all practicants. 
Of course, many of these virtues, which 
are useful to all, e. g., absence of pride, 
freedom from hypocrisy etc., are 
invariably present in every case. Other 
virtues, such as ‘unflinching devotion’, 
•living in seclusion’, ‘fixity in self- 
knowledge’, ‘seeing God as the object 
of true knowledge* etc., may be optional 
according to the mode of discipline 
followed by a practicant. 

The opposites of these virtues, viz., 
lust for honour and glory, hypocrisy, 
violence, anger, duplicity, crookedness, 
malice, impurity, fickleness, covetousness, 
attachment, egotism, the sense of mine- 
ness, differentiation, impiety, association 
with evil men and other such evil 
propensities are conducive to the growth 
of ignorance, which is the cause of birth 
and death, and degrade the soul. Hence 
they are the same as ignorance and as 
such should be totally abandoned. 


Hearing this of the means to Knowledge under the appellation of Knowledge, 
one may ask: What is that which should be known through the Knowledge acquired 
by such means, and what is the result of that Knowledge f A?iticipating 
this qtiestion, the Lord undertakes to describe the object of Knowledge and, holding 
out the “attainment of immortality ” as its reward, devotes the next six verses to a 
description of God, the object of Knowledge^ 
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which; 3 PW ( is) worth knowing; ^ ( and ) which 5 gt^T having 
known; supreme bliss; one attains; ^ that; Jt^nfir I shall speak 

at length about; that; ruling over beginningless entities ; Wt supreme; 

sflt Brahma (Absolute ); ^ neither 5 being; *r nor; Wpj; non-being; 
is declared. 

I shall speak to you at length about that which ought to be known, 
and knowing which one attains supreme Bliss. That supreme Brahma, who 
is the lord of beginningless entities, is said to he neither Sat ( being) nor 


Asat (non-being ). 

The word ‘Jneyam’ in this verse 
stands for Brahma or God, both absolute 
and qualified, who is all truth, all 
consciousness and all bliss; for, in this 
very context, the Lord speaks of this 
object of knowledge as both attribnteless 
and as the enjoyer of attributes or 
modes of Prakrti. 

The word ‘Amrta’ denotes God who 
is an embodiment of supreme bliss. The 
intention is to show that through the 
knowledge of the supreme Brahma' or God, 
who is the only object worth knowing, 
man gets freed for all time from the 
bondage of mundane existence in the 
form of repeated births and deaths, and 
attains supreme Bliss. It is this supreme 
Bliss which is also spoken of as 
attainment of the supreme goal or the 
supreme state. 

In verse 19 of this very chapter, the 
Lord speaks of both Prakrti ( Matter ) 
and the individual soul as beginningless. 
Being the Lord of both, the supreme 
Brahma or the supreme Purusa has been 
referred to here as ‘Anadimat* ( holding 
sway over beginningless entities). 

The use of the word ‘Brahma* qualified 
by the adjective ‘Param’, is intended to 
show that the object of Knowledge referred 
to here is no other than the absolute, 


( 12 ) 

formless Brahma or God, who is Truth, 
Consciousness and Bliss solidified. The 
word ‘Brahma’ can also be taken to denote 
the Vedas, Brahma (the Creator) and 
Prakrti; hence it has been qualified by 
the adjective ‘Param’ in order to show 
that the object of Knowledge spoken of 
in this verse is something different from 
all these. 

That which is established by proof 
is called ‘Sat’ ( being ). The existence of 
God, who is eternal and imperishable and 
stands self-proved, cannot be established 
by any proof; for all derive their existence 
from God, who is beyond all proof. £ruti 
also says: “Blow can that knowing subject 
be known P” He is entirely different from 
objects which can be known through 
various means of cognition; hence God 
cannot be called ‘Sat’. And that which 
has no existence in reality is spoken of 
as ‘Asat’ (non-being); but it is not true 
to say that the supreme Brahma or God has 
no existence. He surely exists; nay, the 
existence of all else is proved by His 
existence.. Hence He cannot be called 
■Asat’ (non-being) either. That is why 
God is beyona both ‘Sat’ (being ) and ‘Asat 1 
(non-being). 

19 the Lord said that He was 
•being’ and ‘non-being’ both; whereas in 
the present vers? He says th?t God, whq 
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is the only object worth knowing, is neither 
‘Sat’ (being) nor ‘Asat’ (non-being), 
Although the above two statements appear 
as contradictory, the contradiction is more 
apparent than real. For when a positive 
assertion is made with reference to God, 
it is stated that all that exists is Brahma; 
and when an attempt is made to describe 
Him by the negative method, it is said 
that He is ‘neither this nor that’, but 
that He certainly is. In the previous 
statement a positive assertion is made 
with regard to God; hence it was but 
reasonable for the Lord to say, “I am 
being and non-being both.” But, truly 
speaking, words cannot describe the 
real character of God either by the positive 
or by the negative method. Whatever is 
said about Him is only intended to serve 
as a hint just as we try to locate the 


new moon with the help of a botigh whioh 
appears adjacent to it: words are utterly 
incapable of representing His true character. 
6ruti also says:— 

sfRr smrai i 

“Failing to reach Whom, speech 
together with the mind returneth ( that 
is Brahma ).” ( Tait. Up . II. 9. ) It is in 
order to bring this out clearly that in 
the present verse the Lord negatively 
describes God as neither ‘Sat* ( being) nor 
‘Asat* ( non-being ). He means to say that 
the true character of the object of 
knowledge sought to be described by Him 
is beyond the ken of mind or speech; 
therefore, whatever will be said about 
Him should be taken to be only a faint in¬ 
dication of His character and nothing more. 


Undertaking thus to describe the reality of what is worth knowing (Jheya), 
the Lord briefly described that truth; but the truth of that object of Knowledge is 
deeply profound. Hence, in order to give an idea of that truth to the practicant, 
the Lord further describes it in detail through such attributes as ’all-pervasive * 
ness’, etc. 

fegfa II U II 

It (is); H^’TTroi'Tr^ having hands and feet on all sides; 
having eyes, heads and faces in all directions; (and) having ears all 

round; ( for) in the universe; all; pervading; ftrgra It stands. 


It has hands and feet on all sides, eyes, head and mouth in all 
directions, and ears all round; for It stands pervading all in the universe. (13) 


The assertion that God has hands on 
all sides signifies that He is capable 
of accepting an offering wherever it is 
offered to Him. Similarly, the statement 
that He has feet everywhere implies 
that He accepts the prostrations made 
at His feet by a devotee wherever 
he offers them. For, omnipotent as He*is, 
He can perform the function of all His 
senses and other faculties everywhere. 
His grasping faculty and moving 
faculty are all-pervasive. 


The statement that “He has eyes, 
head and mouth in all directions”, also 
shows the all-pervasive character of that 
which is worth knowing. Since He has 
eyes everywhere, there is no space where 
His eyes do not function; hence nothing 
is hidden from His view. Inasmuch as 
He has His head everywhere, flowers etc. 
placed on His head by the devotees as a 
mark of honour reach His head wherever 
they are offered; there is no place devoid 
of His head, Having His mouth every. 
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where, He can accept an article of food 
wherever His devotees offer it to Him; 
there is no place where His month does 
not exist. In other words, God, who is 
the only object worth knowing, is the 
Witness of all, is all-seeing, and is capable 
of accepting the homage and offerings of all. 

The statement that “He has ears all 
round” likewise describes the all-pervasive¬ 
ness of God. It means that He can hear 
everywhere. Wherever His devotees offer 
Him praises or prayers or make entreaties 


to Him, He clearly hears them all. 

The concluding assertion that “He 
stands pervading all in the universe” also 
proves in a comprehensive sense the all- 
pervasive character of that which is worth 
knowing. Just, as ether, being the cause 
of air, fire, water and earth, stands 
pervading all those elements, even so 
God, being the cause of the entire universe 
consisting of the animate and inanimate 
creation, stands pervading them all. 
Therefore, everything is full of God. 


Speaking of God as having His hands and feet and all other senses 
capable of functioning everywhere, the Lord now proceeds to establish the trans¬ 
cendent character of His being. 


srsMhr ftjni jpwRtt si a h 

perceiving all sense-objects; ( it is really 

speaking ) devoid of all senses; =5 and; ( though ) unattached; wfc* 

(is) the sustainer of all; nonetheless; sj and (again); regain, (though ) 
attributeless; ’pnftf? ( is yet) the enjoyer of qualities or modes of Prakrti. 


senses. 

though attributeless, It is the 
Prakrti). 

The first half of this verse shows that 
even the qualified aspect of God, who is 
the only object worth knowing, is excep¬ 
tionally marvellous and transcendent in 
character. That is to say, the assertion 
made in verse 13 above that he has 
hands and feet and all other senses 
functioning everywhere, should not lead 
one. to think that He has hands and feet 
and other organs analogous to those of 
other living beings. Though altogether 
devoid of such senses, He is capable of 
perceiving the respective objects of those 
senses. That is why He has been declared 
as having all the senses everywhere and 
yet devoid of all senses. fSruti also says:— 


of qualities (the three inodes of 

(14) 

“He ( God ) grasps and rapidly moves 
without hands and feet; He sees without 
eyes and hears without ears." (& we Ub 
III. 19. )* 

Hence He is possessed of a transcen¬ 
dent character; this is what is sought to 
be conveyed in the present and the 
following two verses. 

The assertion that; 1 though unattached, 
He is the sustainer of all” shows that, 
unlike worldly parents who maintain and 
support their family out of attachment 
for the latter, God or the supreme Brahma 
sustains and nourishes all without any 
attachment. That is why He has been 


Though perceiving all sense-objects It is, really speaking, devoid of all 
Nay, though unattached, it is the sustainer of all nonetheless; and 

enjoyer 
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spoken of as the disinterested friend 
and benefactor of all beings (V. 29). In 
other words, God, who is all-pervading 
and the only object worth knowing, is 
entirely free from the taint of attachment. 
Yet He sustains and nourishes all due to 
His contact with Prakrti. Herein lies His 
transcendence. * 

The concluding statement that “though 
really beyond all attributes, God is the 


enjoyer of qualities’* also establishes His 
transcendent character. The intention is 
to show that, though enjoying all qualities 
or modes of Prakrti, God is never tainted 
by the modes of Prakrti even as other 
beings are. Though in reality He is 
entirely beyond the modes of Prakrti, 
He is yet the enjoyer of all qualities by 
reason of His contact with Prakrti. This 
is another example of His transcendence. 


cEt H V\ II 


qHRrq srr?: srt: (It exists) without and within all beings (both 
animate and inanimate ); *3 and; *3*q (It is ) animate; sre*q ( and ) inanimate; 
^ as well 5 ^ and; dq It 5 qsFMTq by reason of Its subtlety; srNNiq (is ) 
incomprehensible; ^ and (finally); close at hand; ^ as well as; 

q^rq standing afar; dq (is ) That. 


It exists without and within all beings, and constitutes the animate 
and inanimate creation as well. And by reason of Its subtlety, It is 
incomprehensible; It is close at hand and stands afar too. * ( 15 ) 


Just as an iceberg floating in the 
sea is pervaded, both inside and outside, 
by water, even so all animate and in¬ 
animate beings are pervaded, both inside 
and outside, by God, who is the only 
object worth knowing. 

The above statement that God exists 
both within and without all animate and 
inanimate beings should not lead anyone 
to imagine that the animate and inanimate 
creation itself is something different from 
Him. In order to make this clear, the 
Lord further says that the animate and in¬ 
animate creation too constitutes His 
being. That is to say, just as a block of 
floating ioe has water both within and 
•without, and the ice is really the same- 
as water and nothing but water, even so 


the whole animate and inanimate creation 
is the same as God and nothing but God. 

One may ask here: If everything is 
God, how is it that all people do not know 
Him P Anticipating this query, the Lord 
further says that just as the common 
people cannot perceive the molecules of 
water existing in the sun’s rays,—they 
find it hard to perceive those molecules,— 
even so the all-pervading supreme Brahma 
or God, being far subtler even than the 
molecules of water, beats the comprehen¬ 
sion of the common people and4s thus 
incomprehensible. 

There is no space within or without 
this entire universe, where God is not. 
Hence He is too near and far as well; 


* Srati also says:— 

^ 1 atsrm sura: n 

( lia Up., 5 ) 

' “It moves and it does not move; it is far and it is near too. It is within this all as well 
as without the entire creation. 99 
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for God, who is Consciousness and Bliss is too near to those reverent souls who 
solidified, ever fills all places which man know this truth; while He is far away 
regards as distant and near. Hence He to the irreverent. 

srfesrrff sr ^ 1 

vgrai 9 * II W II 

(in Us undivided aspect) integral like space; ^ and yet; ^5 
in ( all) beings ( both animate and inanimate ); divided; as it 

were; feran. appears to stand; ^ and; that; God, who is the only 
object worth knowing; ajciwf (is) the sustainer and nourisher of beings 
( as Vi§nu ); =3 and; the destroyer ( as Rudra ); ^ and; the 

creator of all ( as Brahma ). 


Though integral like space in Its undivided aspect, It appears divided 
as it were in all animate and inanimate beings. And that Godhead, which 
is the only object worth knowing, is the sustainer of beings ( as Visnu ), 
the destroyer ( as Rudra ) and the creator of all ( as Brahma ). ( 16 ) 


The first line of this verse estab- apparent; in reality, God is one, and He 

lishes the unity of God, who is the only fills all space, 

object worth knowing. Just as the all- 

pervading space, though really one and The latter half of this verpe shows 
indivisible, appears divided as it were that Almighty God, who is the only 

because of ifcs being enclosed by different object worth knowing, is the creator, 

pots, even so God, though really sustainer and destroyer of the entire 

undivided, appears divided as it were in creation, both animate and inanimate, and 

the form of the ‘Ksetrajna* (subject or performs these functions in three different 
ego), residing in all beings, both animate forms. In other words, He alone is 

and inanimate. This diversity is only Brahma, Visnu and Siva. 

sqtfaqrrofa cT^ifciww: 1 

fRlTRI ff? II V® II 


that ( supreme Brahma ); of lights; sift even; surfb: the 

light; fast: (and) entirely beyond Maya (Illusion); 3^ is said 

(to be); Stppi. (It is) Knowledge itself; worth knowing; 

(and) worth attaining through real wisdom; of all; in the heart; 
(is ) particularly seated. 

That supreme Brahma is said to he the light of all lights, and 
entirely beyond Maya. That godhead is Knowledge itself, worth knowing, 
and worth attaining through real wisdom, and is particularly seated in the 
heart of all. ( 17 ) 
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The godhead referred to above is the 
illuminator of all external lights such as 
the sun, moon, lightning and stars, of all 
psychic lights viz., the intellect, mind 
and senses etc., and of all celestial 
lights in the shape of deities presiding 
over the different worlds and objects. 
Even the power of illumination inherent 
in all these is only a fraction of God, 
That is why He is the light of all 
lights, that is, the illuminator of all, 
the source of all light; He is illuminated 
by none. ^ruti also says:—“Neither 
the sun nor the moon, nor stars 
shine in that realm; nor again does 
lightning flash there. How, then, can 
this fire shed its lustre P All these 
reflect His light; all this borrows its light 
from His,” (Kathopanisad II. ii. 15 and 
iwe. Up., VI. 14 )* The Gita also says in 
XV. 12 that “the light in the sun, which 
illumines the entire universe, and that 
which exists in the moon and in the fire, 
know it to be My effulgence.” 

The word Tamasah’ in this verse 
stands for darkness and ignorance. And 
the godhead referred to here is self- 
effulgent and Knowledge itself; Darkness 
and ignorance cannot exist near Him. 
Hence He has been spoken of as entirely 
beyond—altogether free from—Maya. 

The word ‘Jh'anam’ (Knowledge) 
denotes the essential nature of God. The 
use of this attribute shows that God is 
consciousness or Knowledge itself. 


Again, the qualification ‘Jneya J used 
with reference to It is intended to reveal 
that the highest duty of man is to know 
God, the only object worth knowing, the 
discussion of which has been commenced 
from verse 12 above. Hence it behoves 
all to exert themselves fully to know Its 
truth, rather than fritter away their precious 
lives in pursuit of worldly enjoyments. 

The word ‘Jneyam’ indicated that it 
is essential to know God. Here it may 
be asked: How is He to be known? 
Anticipating this query, the Lord says 
that He can be known by means of true 
wisdom acquired through the practice of 
virtues like ‘absence of pride’ etc. referred 
to in the foregoing verses as conducive 
to Knowledge. God should be known by 
acquiring true wisdom through the practice 
of the above virtues. 

Although God is equally present every¬ 
where, it is in the heart that He is parti¬ 
cularly manifested. To take a homely 
illustration, the light of the sun, though 
diffused everywhere in a uniform degree, 
is particularly reflected in a mirror etc.; 
while it emits fire when reflected in a 
sun-stone. The reflection is not so strong 
in other objects. Even so the human heart 
is the seat of God’s manifestation. In 
the heart of an illumined soul, of course, 
He stands directly manifested. It is in 
order to bring this out clearly that God 
has been spoken of as particularly seated 
in the hearts of all. 


Thus Iriefiy describing the true nature of the Ksetra , Knowledge and the 
object worth knowing, the Lord now points out the reward of knowing this subject. 

SmiSRH I 

naflwra n \c ii 

thus; the Ksetra (Field); ?raT as well as; Knowledge; 
^ and; Cod (who is) the only object worth knowing; WTTCRr: in a 

* 3$ Sift Jf ^TT ft# Siftl I 

sRR|sjft ssr sigi ftsift n 
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nutshell; ^ has been discussed; My devotee; ^ this; ragraknowing 
in reality; VtfHm enters into My Being. 

Thus the truth of the K§etra and Knowledge, as well as of the 
object worth knowing, God has been briefly discussed; knowing this in 
reality, My devotee enters into My Being. ( 18 ) 


The true denotation of ‘Ksetra’ along 
with its evolutes has been discussed in 
verses 5 and 6. The twenty accessories 
to Knowledge have been mentioned under 
the name of Knowledge in verses 7 toll; 
while the true character of God, who is 
the only object worth knowing, has been 
discussed in verses 12 to 17 above. 

The word ‘Madbhaktah’ in this verse 
stands for the devotee of God engaged in 
the practices of devotion such as His adora¬ 
tion, meditation on His being, carrying out 
His commandments, worship and devotional 
service etc. The use of this word is intended 
to show that even the practicant who 
treads the path of Knowledge can easily 


reach the supreme state by surrendering 
himself to God. 

Realization of the fact that the ‘Ksetra’ is 
an evolute of Prakrti, unconscious, mutable, 
transient and perishable, resolute adop- 
tion of the virtues and practices conducive 
to Knowledge, and arriving through such 
means at a correct notion of both the 
Absolute and Qualified aspects of God— 
this is what is meant by knowing the 
•Ksetra’, Knowledge and that which ought 
to be known. And realizing God, who is 
the only object worth knowing, is what 
is referred to here as entering into His 
Being, 


In verse 3 above, the Lord invited Arjuna to hear in a nuiskell four 
things with reference to the ‘Ksetra’ and two things with regard to the ‘Ksetrajna’ 
or the conscious subject. Then, after discussing at the very outset the true nature 
of the ‘Ksetra ' and its evolutes, He incidentally enumerated the virtues 
and practices leading to a correct knowledge of the truth relating to the ‘Ksetra’ 
and the 'Ksetrajna’, and further discussed the true nature of God, who is the 
only object worth knowing. But He failed to point out the character of the ‘Ksetra’ 
or to mention which particular effect follows from which cause; nor did He discuss 
the true nature of the Ksetrajna and its glory. Therefore, in order to take up 
the thread of the discussion the Lord reverts to the topic under the name of 
‘Prakrti’ and ‘Purusa’ ( Matter and Spirit). Declaring in this connection, first of 
all, the datelessness of Prakrti and Purusa, He proclaims all modifications and 
qualities to be Nature-born. 

firebar gorishr fafe ll ^ II 

Prakrti ( Matter); ^ and; pro, Purusa (Spirit); both; ^ 
indeed; beginningless; know; ^ and; modifications (such 

as likes and dislikes); ^ and; 3^ all objects ,of the nature of the three 
Gunas; sift too; UffosTwran*. born of Prakrti; indeed; know, 
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Prakrti and Purusa* know both these as beginningless. And know all 
modifications such as likes and dislikes etc. and all objects constituted of 
the three Gunas as born of Prakrti. ( 19 ) 


The word ‘Prakrti* in this verse stands 
for God's own primordial Nature, that 
has existed from time without beginning. 
It is no other than what has been spoken 
of as ‘Mahad-Brahma’ in Chapter XIV. 
Again, it is this very Prakrti that haB 
been referred to in VII. 4-5 under the 
name of ‘Apara Prakrti' or lower Nature, 
and as ‘Ksetra’ in verse 5 above. The 
only difference is that whereas the above 
verses speak of this Primordial Prakrti 
with her evolutes, viz., mind, intellect, ego 
and the five gross elements etc., the present 
verse treats of primordial Nature alone. 

The use of the particles ‘Cha’ and 
‘Eva* is intended to convey that Prakrti 
and Purusa stand on the same footing so 
far aB ‘beginninglessness’ is concerned, or 
that the two are identical in this respect. 
And the object of declaring both as ‘without 
beginning’ is to show that the Jivahood 
of the Jlva, i. e., his association with 
Prakrti is not something adventitious, but 
has existed from time without beginning, 
and even so this Prakrti, which is God’s 
own energy or potency, should be recognized 
as beginningless. 


The word ‘Vikaran’ stands for modifica¬ 
tions Such as desire and aversion, joy and 
sorrow etc., enumerated in verse 6 of this 
very chapter; while ‘Gunan’ stands for the 
three Gunas, or modes of Prakrti, viz., Sattva, 
Rajas, Tamas, and all material objects 
evolved therefrom. The intention of the Lord 
in declaring both these- to be Nature-born 
is to show that Prakrti is not synonymous 
with the three Gunas, Sattva, Rajas and 
Tamas ; it is something without beginning. 
In the beginning of creation, the three 
Gunas are born of Prakrti ( Sfimad Bhdgavata 
II. v. 22 and XI. xxiv. 5, ), It is in order 
to make this point clear that in XIV. 5 the 
Lord mentions the three Gunas by name 
and declares them as Nature-born. Again, in 
verse 5 of Chapter III, verse 40 of Chapter 
XVIII, and verse 21 of the present chapter 
the Lord speaks of the three Gunas 
as Nature-born. Verses 27 and 28 of 
Chapter III as well refer to the three 
Gunas as evolutes of Prakrti. Therefore, 
the three Gunas—Sattva, Rajas and 
Tamas—with their evolutes, and likewise 
all modifications should be recognized 
as born of Prakrti or Nature. 


In verse 3 above Arjuna was invited to hear whence is what; this has 
been partly discussed in the latter half of the preceding verse . Novo, concluding 
the discussion in the first half of the next verse, the Lord discusses in the second 
half as well as in verse 21 the nature of the Purusa (Spirit) as seated in 
Prakrti. 

5^5 133^ 11 ii 


.fei 4 cfe< <n 5 # in bringing forth the evolutes as well as the organs; 
tg: the cause; Jtffct: Prakrti or Nature; is said (to be); the 
individual soul; of joys and sorrows; in the experience; 

the cause; is declared (to be). 


Prakrti is said tQ he responsible for bringing forth the eyolutes and 
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the instruments 5 while the individual soul is declared to be the cause of 
experience of joys and sorrows. ( 20 ) 


The five subtle elements, ether, air, 
fire, water and earth, and the five 
objects of senses, viz., sound, touch, 
colour, taste and smell—these ten 
constitute what has been referred to as 
‘Karya’ in this verse. And the three 
internal or psychic organs, viz., the intellect, 
the ego and the mind, the five senses 
of perception, viz., the sense of hearing, 
the tactile sense, the senses of sight and 
taste and the olfactory sense, and the 
five organs of action, viz., the tongue, 
hands and feet, and the organs of gene- 
ration and defecation—these thirteen 
are covered by the term ‘ELarana’. It is 
from Prakrti that these twenty-three 
categories are evolved; Prakrti alone 
is their material cause; hence Prakrti 
has been declared to be the cause of 
their evolution. 

The order of their evolution is as 
follows. Prakrti gives rise to the Mahat- 
Tattva ( the principle of Cosmic In. 
telligence ), from the Mahat-Tattva follows 
Ahankara ( the Cosmic Ego ), Ahankara 
brings forth the five Tanmatras, mind 
and the ten organs of perception and 
action; and the five Tanmatras in their 
turn are believed to evolve the five 
gross elements. This is borne out by 
the following verse ( verse 22 ) of the 
Sanhhya-Karikd 

qaw 11 

The Gita speaks of the five subtle 
elements in place of the five Tanmatras, 
while in place of the five gross elements 
it mentions the five objects of the senses. 
This is the only difference between the 
two versions. 

In some editions of the Gita, we 
find the word ‘Karana* substituted for 
‘Karana* in the present verse. If we 
accept this variant, the word ‘Earjra 1 


should be understood to stand for the 
following sixteen categories, viz,, the five 
senses of perception, the five organs of 
action, mind and the five objects of 
senses; for they are all effects of some 
cause, and are not themselves the cause 
of others. And the word ‘Karana’ should 
be taken to cover the intellect, the ego 
and the five subtle elements. For the 
intellect is the cause of the ego; the 
ego is the cause of the mind, senses and 
the five subtle elements; and the five 
subtle elements in their turn are the causes 
of the five objects of senses. 

Although other scriptures recognize 
four aspects of the Antahkarana or inner 
sense, viz., Buddhi ( Intellect ), Ahankara 
( Ego ), Chitta ( the faculty of cogitation 
or reflection ) and Manas ( Mind ), the 
Lord does not recognize Chitta -and 
Manas as two diverse faculties; He 
reckons them as only two names of one 
and the same faculty. The Sankhya and 
Yoga systems also uphold the same view. 
That is why, instead of four, the Lord 
speaks here of only three aspects of the 
Mind or Antahkarana. 

Here it may be urged that the word 
‘Purasa’ stands for the conscious Self or 
Atma, and the Self is regarded as 
stainless and pure; how, then, has the 
Purusa been declared as responsible for 
the experience of joys and sorrows P 
Our submission in this bonnection is that 
Prakrti, being unconscious, cannot possibly 
have any experience of pleasure or pain; 
while the Purusa or Spirit is unattached, 
hence that too is not the experiencer 
really speaking. It is only through its• 
contact with Prakrti that the Purusa 
appears to be the experiencer; and this 
contact between Purusa and’ Prakrti has 
no beginning, hence the Purusa has been 
recognized as responsible • for the 
experience of joys and sorrows. It is in 
prder tp siake this point clear that the 
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next verse explicitly says that it is the evolved from Prakrti. That is why the 
Purusa seated in Prakrti who senses Purusa, weaned from Prakrti, has no 
objects of the nature of the three Gun as semblance of such experiences. 

11 11 

Sfraw 5^: the Purusa seated in Prakrti; % only; sprrc; objects 

of the nature of the three Gunas evolved from Prakrti; senses 5 goiflf: 

contact with these Gunas (alone); sw of this ( embodied soul); 
seroijj. (is) responsible for birth in good and evil wombs. 


Only the Purusa seated in Prakrti senses objects of the nature of the 

three Gunas evolved from Prakrti. And it is contact with these Gunas that 

• ' • 

is responsible for the birth of this soul in good and evil wombs. ( 21 ) 


The substantive ‘Gun&n’, qualified 
by ‘Prakrtijan’, denotes the three 
qualities or moods, Sattva, Bajas and 
Tamas, born of Prakrti, as well as their 
evolutes, viz., all mundane objects of 
the nature of sound, touch, colour, taste 
and smell. An individual soul is said 
to be seated in Prakrti so long as it is 
invested with any of the three bodies— 
gross, subtle and causal-born of Prakrti. 
That is why the Self or Spirit senses 
the Nature-born qualities so long as it 
is associated with Prakrti. It ceases to 
he the enjoyer on its being dissociated 
with Prakrti; for, in reality, the Purusa 
is eternally detached in character. 

The human and all other higher 
species, such as the celestial species and 
so on, are ‘good’ wombs; while all sub- 
human species, e. g. , beasts, birds, trees 
and creepers etc., fall under the category 
of ‘evil’ wombs. Contact of the Jlva or 
embodied soul with the three Gunas, 
Sattva, Bajas and Tamas, existing from 
time without beginning, and his attach¬ 
ment for worldly objects which are the 
evolutes of those Gunas is what is 
referred to as ‘Gunasangah’. The latent 
desireB of a man are determined' by his 
attachment for a particular Guna or its 
evolutes; and it is these latent desires 


which decide the nature of his rebirth. 
That is why contact with the Gunas 
has been declared as responsible for 
one’s birth in good or evil wombs. 

In this connection it may be noted 
that in IV. 13 the Lord claimed to have 
brought into being the four orders of 
society, dividing people according to 
their qualities and actions. In VIII. 
6, He declared that whatever a man 
thinks of at the last moment before 
leaving his body, that very object 
he attains in his next life. And in the 
present verse He attributes one’s birth 
in good or evil wombs to contact with 
the Gunas. How are these three versions 
to be reconciled P 

Our submission in this connection is 
that there is no incongruity whatsoever 
between these three statements. On closer 
examination all the three statements will 
be found in one way or other to attribute 
one’s birth in good and evil wombs to 
contact with the Gunas. (1) G*od evolveB 
the four orders of society on the basis of 
the Gunas and KarmaB of each individual. 
In this division contact of the Jivas 
with the Gunas naturally operates as the 
determining factor. (2) Man develops 
special attachment for one of the three 
Gunas according to the nature of his 
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pursuits and the kind of company he 
keeps; and the inclinations or tendencies 
formed as a result of those actions 
are also of a cognate type. Again, 
his thought at the last moment of his 
life is determined by those proclivities 
and his birth in good or evil wombs is 
in its turn decided by his thought at the 


last moment. Hence, contact with the 
Gunas is the ultimate cause evein of one's 
birth in good or evil wombs. (3) In the 
present verse, of course, contact with the 
Gunas has been expressly stated to be 
the cause of such birth. Therefore, all 
the three statements bring out the same 
truth, 


Having thus described, the character of the Purusa seated in Prakrti, the 
Lord now delineates the transcendent character of the Self, establishing identity 
between God and the individual soul at the same time . 

<TCRTr*fcT II RR II 


(dwelling) in this body; p*: the Spirit; (is really the 
same as) the Supreme; the seer or witness; =3 and; signer the (true) 

guide; the sustainer; the experiencer (as the embodied soul); 

HfW the Overlord; =3 and; also; <TW<nT the Absolute; as; has 
been spoken of. 


The Spirit, dwelling in this body, is really the same as the Supreme. 
He has been spoken of as the Witness, the true Guide, the Sustainer of 
all, the Experiencer (as the embodied soul), the Overlord and the 
Absolute as well. ( 22 ) 


The assertion that the Spirit dwelling 
in this body is really the same as the 
Supreme indicates the transcendent 
character of the knowing Self. The 
intention is to say that the conscious 
Self, which on account of its being 
conditioned by bodies evolved from 
Prakrti erroneously appears to have 
assumed an individual character, is, in 
reality, the same as the Supreme, who is 
entirely beyond this Prakrti; for virtually 
there is no difference whatsoever between 
the supreme Eternal and the knowing 
Bubject. The diversity which appears to 
exist between the two is only due to the 
latter being limited by a body. 

The same supreme Eternal is called 
by different names due to different causes. 
In reality and substance, however, there 


is no diversity in Brahma. Thus, for 
instance, as the inner controller of all 
He alone observes the good and evil 
deeds of men: hence He is called 
‘Upadrasta’ (Witness). The very same 
God, residing in the heart of all, gives 
proper advice to those who seek it; hence 
He is called ‘Anumanta’ or Guide. In the 
form of Visnu He alone protects and 
sustains the whole universe; thereforei He 
is called the ‘Bharta’ or Sustainer. Again, 
it is He who, in the form of celestials, 
partakes of the oblations offered in all 
sacrifices, and in the form of various 
beings undergoes all sorts of experiences; 
hence He is called the ‘Bhokta* or 
Enjoyer. He alone is the supreme Lord 
ruling over gods or guardians of the 
world and even divine lords like Brahma* 
the Creator; hence He is palled by. the 
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name of ‘Mahe^waia’ or the Overlord; the Faram&tma, or Absolute. This is what 
and in reality, He ever remains entirely is sought to be conveyed by the present 
beyond the Gunas; therefore, He is called verse. 

Describing thus the character of Prakrti together with the Gunas, as also 
of the Purusa, the Lord now declares the reward of knowing them in reality. 

v sr gor: i 

sn&rr wriJTRrsf? h ^ ii \\ ii 

’SW. thus; the Purusa or Spirit; =3 and 5 m together with 

the Gunas; Prakrti or Nature; 3 : who; %!% knows (in reality); H: 

he; H33T in every way; 3&TT3: acting; sift even; *JJt: again; 3 not; atfvrarqd 
is born. 


He who thus knows the Purusa ( Spirit ) and Prakrti (Nature) 
together with the Gunas,—even though performing his duties in every way, 
is never born again. ( 23 ) 


Knowledge of the Purusa consists in 
realizing the character and glory of the 
Purusa as delineated in this chapter. 
In other words, true realization of the 
fact that all knowing selves that appear 
to have a separate existence are identical 
with the supreme Eternal, that the 
diversity appearing in them is due to 
their contact with Prakrti, really speak¬ 
ing there is no difference between them, 
and that God is eternal, pure, awakened, 
free, imperishable and wholly beyond 
Prakrti, and to establish oneself in 
identity with that embodiment of Truth, 
Consciousness and Bliss once for all, is 
what is meant by ‘knowing the Purusa 
in reality’. And grasping the truth that 
the three Gunas are evolutes of Prakrti, 
that the whole universe is nothing but 
a projection of Prakrti, and that it is 
perishable, unconscious, momentary and 
transient, is what is meant by ‘knowing 
Prakrti together with the Gunas in 
reality’. 

The use of the indeclinable ‘Api’ 
with the words 'Sarvatha Vartamanah’ 
is intended to show that he who knows 
the Purusa and Prakrti with the three 


Gunas, as stated above, be he a 
Brahman, a Ksatriya, a Vaisya or a 
£udra, and to whatever Asrama or stage 
in life ( such as Brahmacharya etc.) he 
belongs, even though duly performing all 
the duties enjoined by the &astras for 
that particular caste and Asrama, really 
does nothing and hence is never born 
again. 

Since evils like lust and anger wholly 
cease to exist in an enlightened soul who 
has realized the Self ( V. 26 ), it is 
never possible for him to indulge in 
prohibited acts.* That is why his conduct 
is recognized as standard (III. 21). 
Hence the words ‘Sarvatha Vartamanah’, 
followed by the indeclinable‘Api’, cannot 
be interpreted to mean that such an 
enlightened sonl is never born again 
even if he indulges in prohibited acts; 
for it is evil impulses like lust and 
anger that lead to sin. In reply to 
Arjuna’s query, the Lord has expressly 
stated this in III. 37. 

The Purusa ceases to have anything 
to do with Prakrti the moment he comes 
to know the truth about both ; for their 
contact has been held to be imaginary, unreal 


7 G, T.-IH 
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and brought about by mere ignorance, then that he continues to be born again 

The contact of the Purusa with Prakrti and again in various species (XIII. 21). 

and its Gunas lasts only so long as they That is why one is not reborn after 

are not fully known and it is only till knowing their true nature. 

On hearing the glory of the Knowledge of Prakrti with the three Gunas 
and of the Purusa, one may be tempted to enquire how this knowledge may be 
gained. Therefore, in the next two verses, the Lord mentions various disciplines 
to be followed by men of different aptitudes for the realization of Truth. 

3 i$ mm* ^ 11 n 


the supreme Spirit or Self; some ( men ); srewr through 
(their refined and sharp) intellect; by meditation; stRflfa in the heart; 

behold; ^ (certain) others; sfefcr through the discipline of 

Knowledge; * and; sflft (still) others; wWfl* (behold It) through the 
discipline of Action. 

Some by meditation behold the supreme Spirit in the heart with 
the help of their refined and sharp intellect; others realize It through 
the discipline of Knowledge, and others, again, through the discipline of 
Action. ( ) 


♦Dhyana’ denotes constant meditation 
on God, practised in a clean and secluded 
spot in accordance with the procedure laid 
down in verses 11 to 13 of Chapter VI, 
i, <>., firmly squatting on an appropriate seat, 
withdrawing the senses from their objects, 
controlling the mind and forgetting every- 
thing else than God. The intellect getspurifi. 
ed through such practice of meditation; and 
realizing the supreme Eternal, who is Truth, 
Consciousness and Bliss solidified, through 
suoh refined and sharp intellect within 
the heart is what is meant by beholding 
the Self by meditation in the self and 
through the self. 

Verse 22 above has established iden¬ 
tity between the soul and the Oversoul, 
and it is in the light of this identity that 
the Lord discusses the different forms of 
discipline for the attainment of the ulti¬ 
mate goal in the form of Bealization of 
the Self. Therefore, judging from the 


context, the meditation referred to in this 
verse is meditation on the absolute, form¬ 
less Brahma viewed as identical with 
one’s own self, and it is realization of 
God as identical with one’s self that has 
been declared to be the reward of such 
meditation. But even those practicants 
who meditate on the qualified Divinity 
with or without form as apart from 
themselves can realize the absolute, 
formless Brahma, who is Truth, Conscious¬ 
ness and Bliss solidified, as identical 
with one’s self, if they seek such reward. 

The words ‘Sankhyena’ and ‘Yogena’, 
taken together, stand for Sankhyayoga or 
the discipline of Knowledge. This has 
been discussed at length in verses 11 to 
30 of Chapter II, as also in verses 8, 9 
and 13 of Chapter V, in verse 19 of Chapter 
XIV and elsewhere according to context. 
Bealizing that all material objects are 
nothing but illusion,, like water in a mirage, 
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or that which appears in a dream* so 
that it is only the Gunas, which are born 
of Prakrti, that react on the Gnnas, a 
follower of the path of Knowledge gives 
up the sense of doership in respect of all 
activities of the mind, senses and the body, 
and ever established in identity with the 
all-pervading God, who is Truth, Conscious¬ 
ness and Bliss solidified, refuses to recognize 
the separate existence of anything other 
than God. And directly perceiving, through 
such practice, the identity of the soul with 
the Oversoul and thus realizing the 
Absolute, is what is meant by beholding 
the self in the self through the practice 
of Sankhyayoga. 

Sankhyayoga can be easily practised 
only by a qualified soul who is endowed 
with the four equipments, viz., ( 1 ) Viveka 
or Discrimination, ( 2 ) Vairagya or 
Dispassion, ( 3 ) SatSampatti or the sixfold 
riches, and ( 4 ) Mumuksutva, the quest 
for freedom. 

1. VIVEKA 

Discrimination between the real and 
the unreal, as well as between the eternal 
and the fleeting is called Viveka. Discri¬ 
mination sifts the one from the other. 
Viveka is the same as realization of Truth. 
This consummation of Viveka is attained 
by constantly sifting the self from the 
non-self, under all circumstances, and in 
every object. When Viveka actually dawns, 
difference between the real and the unreal, 
between the eternal and the transient, 
begins to be directly experienced as that 
between milk and water. The next 
equipage is:— 

( 2 ) VAIRAGYA 

Once the real is sifted from the unreal, 
and the eternal from the passing, with 
the help of discrimination, attraction for 
the unreal and the passing naturally ceases. 
This is what they call Vairagya. If the 
hankering for enjoyments persists in the 
mind and we make a show of aversion 
to and disgust for the world, that is no 
dispassion. There is total negation of Raga 


or attachment in dispassion; Vairagya, 
really speaking, is another name for mental 
detachment. The mind of those who 
develop true dispassion entirely ceases to 
have any thirst or attachment for the 
various forms of enjoyment extending up 
to the abode of Brahma (the Creator). 
Turning their back upon the unreal and 
the transient they remain constantly 
intent on the real and the eternal. This 
is what constitutes dispassion. So long 
as this type of dispassion does not appear 
Viveka should be regarded as deficient. 
When discrimination is complete, the 
awakening of dispassion is inevitable. 

( 3 ) THE SIXFOLD RICHES 

As a result of such discrimination 
and dispassion, the practicant comes to 
acquire sixfold riches of the highest value. 
So long as this wealth is not fully acquired, 
discrimination and dispassion should be 
regarded as positively deficient; for when 
the practicant is fully endowed with 
discrimination and dispassion, it is easy 
for him to acquire this wealth. This 
wealth is known by the name of ‘Sat- 
sampatti’ (the sixfold riches) and the 
following are the six factors constituting 
it:— 

1. Sama. Complete subjugation, quies¬ 
cence and stillness of the mind is called 
6ama. When discrimination and dispassion 
are fully developed, the mind naturally 
becomes quiescent and still. 

2. Dama. Complete mastery over the 
senses and their finding no relish in the 
objects of enjoyment is called Dama. 

3. Uparati. Withdrawal of the mind 
from all worldly objects is known as 
‘Uparati’. When the mind and the senses 
cease to have any relish for the objects 
of enjoyment, the practicant will naturally 
turn his back on them. This indifference 
must be cultivated with respect to every 
form of enjoyment,—not simply externally 
but internally, The mind should never 
think of even the rare pleasures of 
Erahmaloka or the seventh heaven with 
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intent to enjoy them. This is what is 
known as Uparati. 

4. Titiksa. Titiksa ordinarily means 
maintaining one’s balance of mind in the 
face of Dwandvas or pairs of opposites, 
such as heat and cold, pleasure and pain, 
honour and ignominy; but the ‘Titiksa’ 
which follows in the wake of Viveka, 
Vairagya, £ama, Tama and Uparati must 
be something different from ordinary 
endurance as indicated above. The 

t Dwandvas can neither cease in this 
world nor can any one wholly avoid 
them. Putting up with them anyhow 
is also quite good; hut the best thing is to 
rise above the realm of contraries and to 
look on them as a dispassionate observer. 
Such indeed is Titiksa in the real sense 
of the term. When this state is reached, 
heat and cold or honour and ignominy 
can no longer touch a man. 

5. 3 raddhd . Unceasing faith in the 
existence of the Self as in something 
directly perceived is called &raddha. 
£raddha, first of all, centres round the 
Sastras or sacred books, the personality 
of the religious preceptor and spiritual 
practice etc.; faith in the Self develops 
thereby. But so long as complete faith 
is not developed in the spiritual self, 
the intellect cannot get established in the 
one integral, stainless, formless and 
attributeless Brahma as its goal. 

6. Samddhdna. Samadhana means total 
absorption of the mind and intellect in 
God. In other words, just as Arjuna, 
while demonstrating his skill in archery 
in the presence of Acharya Drona, 
beheld only the neck of the dummy bird 
placed on a tree, even so when one’s 
mind and intellect constantly perceive 
God alone as their sole objective, that 
is Samadhana, 


4. MUMUKSUTVA 

In this way when discrimination, 
dispassion and the sixfold virtues are 
acquired, the practicant naturally seeks 
absolute freedom from the bondage of 
ignorance, and withdrawing his mind from 
everything else, and without looking in any 
other direction, runs exclusively after God. 
This running after God with the utmost 
speed on his part, i. e his iptense practice 
itself is an indication of his keenest desire 
to realize God. This is what they call 
‘Mumuksutva’ or the quest for liberation. 

* * * * 

The word ‘Karmayoga’ in this verse 
stands for the course of discipline which 
has been discussed, along with its re¬ 
ward, in Chapter II from verse 40 up to the 
end of the chapter. In other words, Karma¬ 
yoga consists in performing all one’s pre¬ 
scribed duties, appropriate to the Varna 
(grade in society) and Asrama (stage in life) 
to which one belongs, according to the 
scriptural injunctions in a disinterested 
spirit, renouncing all attachment and 
reward, and treating success and failure 
alike. And realizing the supreme eternal 
Spirit, who is Truth, Consciousness and 
Bliss solidified, as one’s own self through 
this discipline is what is meant by 
beholding the Self in the self through 
Karmayoga. 

Here it must be remembered that, 
even though maintaining his identity 
apart from God during the period of his 
Sadhana, the practicant who aims at 
unity in the end realizes Brahma as his 
own self. And the subject under discus¬ 
sion in this verse is to ascertain the 
practices through which God can be 
realized as one’s own self. That is why 
this verse speaks of realizing the supreme 
eternal Spirit ’ as one’s own self even 
through the practice of Karmayoga. 
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g however 5 v&t others (viz., the dull-witted ); thus; sraPFrr: not 
knowing; from others ( those who have realized the Truth); srarr 

hearing; ^ worship (accordingly); ^ and; tt those; 'iiWif: (persons) 
given to hearing; sirar too; (the ocean of mundane existence in the 
shape of) death; 3Tr?ra#ct ( are able to) cross; ^ indeed. 

Other dull-witted persons, however, not knowing thus, worship even 
as they have heard from others; and even those who are thus devoted to 
hearing, are able to cross the ocean of mundane existence in the shape 
of death. ( 25 ) 


The particle ‘Tu' in this verse 
indicates that the Lord now proceeds to 
speak of other practicants different from 
those mentioned in the preceding verse. 
In other words, the present verse points 
out the way to the redemption of those 
who cannot fully grasp the spirit of 
the practices mentioned above. 

The pronoun Amye’, qualified by the 
adjectival phrase ‘Evam Ajanantah’, refers 
to those practicants who are too dull- 
witted to grasp in full the spirit of any 
one of the practices mentioned in the 
preceding verse, viz., Dhyunayoga, 
Sankhyayoga and Karmayoga. 

Satyakama, son of Jabala, approached 
the great sage Haridrumata, who claimed 
his descent from Gotama, in quest of the 
knowledge of Brahma. Having had a 
talk with him, the teacher selected 
from his herd four hundred weak and 
extremely emaciated cows and asked 
Satyakama to follow them. Driving them 
towards the forest, as enjoined by his 
preceptor, with great reverence, enthusiasm 
and joy, Satyakama said, “I shall return 
when their number swells to a thousand.” 
Taking them to a safe retreat abounding 
in herbage and water, he came back only 
when their number had swollen to a 
thousand. The result was that he attained 
God-Realization while he was yet on his 
way back to his preceptor’s hermitage 

Mentioning thus the various means 
in the next two verses the character of t 


( Chhandogya , IV. iv. 9 ). Receiving instruc¬ 
tions from such men of wisdom, who 
have realized the Truth, and carrying 
them out with extreme reverence and love 
is what is meant by ‘worshipping even 
as they have heard from others’. 

The compound adjective ‘^ruti- 
parayanah’ refers tot-hose who take with 
reverence and love to the diligent practice 
of what they have heard. The use of 
the indeclinable ‘Api’ is intended to 
show that when even such men of small 
understanding are doubtless able to 
conquer death by worshipping as they 
have heard from otherB, there can be 
no doubt about the redemption of 
practicants who follow one of the three 
disciplines stated above. 

The word ‘Mrtyum’ in this verse 
stands for mundane existence in the 
shape of repeated births and deaths. The 
use of the verb ‘Taranti\ with ‘Ati’ 
prefixed to it, is intended to show that 
those who worship as indicated above 
attain lasting union with the supreme 
eternal Spirit, who is Truth, Conscious¬ 
ness and Bliss solidified, and are never 
born again. In short, the words ‘Mrtyum 
Atitaranti’ in this verse convey the 
same idea as has been brought out by 
the words ‘he is not born again’ in verse 
23 and ‘beholding the Self in the self’ 
in verse 24 above. 

to God-Realization , the Lord novo describes 
he Ksetra } as ‘promised in verse 3 above> 
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by declaring it as subject to birth and death, and glorifies the knower of the real 
truth about the Self. 

I 

ww ii \\ II 

0 best among tha Bharatas, Arjuna ■ 4i«W, whatsoever; 

immobile or mobile, inanimate or animate; being; «'al^ is born; 
rt^ that ( all); ( as emanated ) from the union of the Ksetra 

and the Ksetrajna ( Matter and Spirit); know. 

Arjuna, whatever being, animate or inanimate, is born, know it as 
emanated from the union of Ksetra ( Matter ) and the Ksetrajna ( Spirit ). ( 26 ) 


The adjectives ‘Yavat’ and ‘Kinchit’ 
signify totality. Beings possessing 
locomotion, e. g., the celestials, human 
beings, beasts and birds etc., fall under 
the category of ‘Jangama’ ( animate); 
while creatures devoid of locomotion, such 
as trees, creepers, rocks etc., are known 
as ‘Sthavara’ ( inanimate ). Therefore, 
the substantive ‘Satfcvam’, qualified by the 
three adjectives ‘Yavat’, ‘Kinchit’ and 
‘Sthavarajangamam’ covers the entire 
creation of animate and inanimate beings. 

The term ‘Ksetra’ denotes the aggregate 
of twenty-four categories enumerated in 


verse 5 of this chapter and which have been 
referred to under the name of ‘Apara Prakrti’ 
or the lower Nature in VII. 4 and 5. And the 
conscious principle which is the knower 
of this Ksetra, and which has been spoken 
of as ‘Para Prakrti’ (the higher Nature ) in 
verse VII, 5, is called ‘Ksetrajna’. Contact 
of this ‘Ksetrajna*, ue t) of the Purusa seated 
in Prakrti, with the gross bodies evolved 
from Nature has been referred to in this 
verse as the union of Ksetra and the 
Ksetrajna; and the emanation of beings in 
different shapes and forms through various 
types of wombs or species is what 
has been spoken of in this verse as 
their birth from such union. 


fcigfri i 

m s q^rfd II r\$ ii 


*[: who; *$35 in all evanescent beings ( both animate and 

inanimate ); the supreme Lord: imperishable; 

(and) equally abiding; sees; he (alone); (really) sees. 

He alone truly sees, who sees the supreme Lord as imperishable and 
abiding equally in all perishable beings, both animate and inanimate. (27) 


The substantive ‘Bhutesu’, qualified different subtle and gross bodies is held 
by the two adjectives ‘Vinasyatsu’ and to be the cause of their birth and 
‘Sarvesu’, denotes all creatures undergo- death. The use of the word ‘Sarvesu* 
ing repeated births and deaths, whose is intended to cover the totality of 
contact with ? and dissociation from, the beings; while the adjective ‘Vinasyatsu 5 
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has been used in order to show that 
they are all liable to perish by virtue of 
their identity with the body. 

It should be remembered in this 
connection that it is the body which is 
liable to perish, and not the soul. The 
Self or Spirit is eternal and imperishable; 
and it is really the same in all living 
beings, who appear as different through 
difference of bodies. This is what is sought 
to be conveyed in the present verse. 

The word ‘Parameswaram’ in this 
verse stands for that immutable Spirit, 
existing entirely beyond Prakrti, which 
has been declared in verse 22 above as 
the Witness, the Guide, the Sustainer, 
the Experiences the Overlord and the 
supreme Spirit, and . shown to be 
one with the ‘Ksetrajha’ or the knowing 
Self. This supreme Purusa, though 
essentially an embodiment of absolute 
Truth, Consciousness and Bliss, and 
existing entirely beyond Prakrti, is 


spoken of as the ‘Ksetrajna' and the 
experiencer of the Gunas evolved from 
Prakrti dne to Its contact with Prakrti, 
Seeing the one imperishable, immutable 
Spirit, the real self of all living be¬ 
ings, as eternally and equally abiding 
in their bodies, identity with which has 
earned ^or those beings the title of 
‘perishable’, is what is meant by ‘seeing 
the supreme Lord as imperishable and 
equally abiding in all living beings’. 

The present verse speaks of the Self 
as one and immutable, i. e ., free from 
all modifications such as birth and death 
etc. Therefore, he alone really sees, who 
sees this one eternal conscious Self 
as immutable, imperishable, equally 
abiding everywhere and unattached as 
shown above. The vision of those who 
view it as snbject to birth, and death, 
and as happy or otherwise, due to its 
identity with the body, is faulty; that 
is why, even though seeing, they do not 
see at all. 


In the preceding verse it has been stated that he alone really sees, ivho 
sees that supreme Lord as imperishable and equally abiding in all beings; justi¬ 
fying the above statement > the Lord now declares attainment of the supreme state 
as the reward of such vision. 

9 5# 9Tfcl TO 9^ II II 


f| because-, 9& in all; RfsrRKR. equally seated; t**3 the (supreme) 
Lord; 933. (as) one; 3533 seeing; Wftrar by himself; 9R9R3 himself; 3 not; 

(who) kills; fra: thereby; W3 9&3 the supreme state; qrra ( he ) 
attains. 


For, he who kills not himself by himself by seeing the supreme Lord, 
equally present in all, as one, thereby reaches the supreme state. (28) 

The indeclinable ‘Hi’ in this verse, therefore, his vision alone is correct, 
implies cause. The use of this particle 

is intended to show that since he who The one supreme Spirit, who is Truth, 
is endowed with an equal vision does not Consciousness and Bliss solidified, is 
kill himself and reaches the supreme state, equally present everywhere. It is due to 
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ignorance that He appears different in 
different bodies; really, there is no 
difference in Him. Clearly apprehending 
and realizing the above truth is what is 
meant by ‘seeing the supreme Lord, 
equally present everywhere, as one.’ 
Those who have no knowledge of this 
truth lack equal -vision; fqr, they 
distinguish one individual from another, 
They regard some as their beloved and 
well-wishers while they look upon other's 
as disagreeable and unfriendly and 
cognize themEelves as different from 
others, and finite in character, There¬ 
fore, inasmuch as they recognize the birth 
and death of physical bodies as their 
own birth and death, they undergo 
repeated births in different species and 
continue to die again and again. This is 
what is meant by their killing themselves 
by their self. He, however, who sees the 


one Supreme Lord as equally present in 
all neither views himself as other than 
God nor feels that he has any connec¬ 
tion with those physical bodieB. Hence 
he does not see his own end in 
the death of the physical body; and 
that is why he does not kill himself 
by his own self. In short, he gets 
established in identity with the 
supreme eternal Spirit, who is all-know¬ 
ing and imperishable and an embodiment 
of Truth, Consciousness and Bliss; that 
is why he secures lasting immunity from 
birth and death. 

The ‘Para Gati’ referred to in this 
verse is the same as has been spoken of 
elsewhere as the supreme state, attaining 
which one has no longer to return and 
which is the goal of all spiritual 
practices. 


Describing thus the glory and reward of seeing the eternal Spirit, who is 
Consciousness and Bliss solidified, as equally present everywhere, the Lord now 
glorifies, in the next verse, the man who secs that Spirit as a non-doer . 

crqTSScJtlTOSEcfa 5T II \\ II 

v and; who; ( all) actions; in all respects; Sfjan q=r 

by Prakrti alone; mffforrft being done; and; aTRflPTH. the Self; 
a non-doer; sees; R: be ( alone ); <T^ra ( really ) sees. 


And he alone really sees, who sees all actions being performed in 
every way by Prakrti alone, and the Self as the non-doer. ( 29 ) 


Verses 27 and 28 of Chapter III 
and verse 19 of Chapter XIV speak of 
all actions being performed by the 
Gunas or modes of Prakrti, and verses 6 
and 9 of Chapter V speak of the senses 
acting on sense-objects; whereas the 
present verse indirectly exhorts us to see 
all actions being done by Prakrti. These 
three statements, though apparently 
differing from one another, point to the 
same conclusion, as we shall see below. 

The three Gunas—Sattva, Rajas and 
Tamas—are all evolutes of Prakrti; and 


the senses, mind and intellect etc., as 
well as the objects of senses—all these 
are extensions, of the Gunas alone. 
Therefore, speaking of the senses as 
acting on Bense-objects, of the Gunas as 
acting on the Gunas, and of all aotions 
being performed by the Gunas is the 
same as declaring all actions being done 
by Prakrti. Thus the same thing has 
been stated in all the three places, there 
is hardly any difference in the three 
statements. They are all intended to 
show the non-doership of the Self. 
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The Self is eternal, pure, awakened, the assertion that such realization is the 
free and devoid of all modifications; it only true realization is intended to 
has no connection whatsoever with glorify this vision. The intention is to 
Prakrti. That is why it is neither the show that the vision of those who view 
doer of any action nor the experiencer the Self as the doer of all actions and 
of the fruit of actions. The direct the experieiicer of their fruit, due to its 
perception of this truth is what is meant contact with the mind, intellect and 
by seeing the Self as the non-doer. And body, is mistaken and therefore incorrect. 

Thus glorifying the realization of the Self as the non-doer, the Lord now 
points out the reward of perceiving Its unity . 

fipSTTC sRjT SrPTSRt II II 

when 5 the diversified existence of beings ; ( as ) 

rooted in the one (supreme Spirit) 5 ^ and; from that alone 5 

the spreading forth ( of all beings ); ( man ) perceives; that very 

moment; srfr the Supreme ( who is Truth, Consciousness and Bliss solidified ); 

( he ) attains. 

The moment man perceives the diversified existence of beings as 
rooted in the one supreme Spirit, and the spreading forth of ail beings 
from the same, that very moment he attains Brahma ( who is Truth, 
Consciousness and Bliss solidified ). ( 30 ) 

The compound word ‘Bhutaprthag- creatures as existing in God, and everything 
bhavam* in this verse stands for the as emanating from Him. 
manifold variety of animate and inani¬ 
mate beings who are said to emanate The indeclinables ‘Yada’ and ‘Tada’ 
from the union of ‘Ksetra’ and the signify immediate sequence of time. The 
‘Ksetrajna* ( XIII. 26 ), and in whom use of these two words is intended to 
the practicant has been indirectly advised show that the realization of Brahma or 
to see God as equally present ( ibid., 27 ). attainment of oneness with God follows 
And juBt as a man who has just woken immediately after the perception of the 
from a dream perceives the motley show above truth, that the process involves 
of beings seen in his dreaming state in no amount of delay. It is this attainment 
his own self and also recognizes that of oneness with Brahma, who is Truth, 
they were all projections of his being, Consciousness and Bliss solidified, that 
that, in fact, there was nothing in that is otherwise known as attainment of the 
dream-world other than himself, that supreme state, attainment of liberation, 
he alone saw himself in divergent forms, and realization of supreme peace and 
even so the man of right vision sees all lasting Bliss, 

On being told that the Self is equally present in all beings, changeless and 
inactive, one wonders how, even though dwelling m all bodies, the Self can 
remain untouched by their evils> and a non-doer . In order to remove this doubt, 
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the Lord now describes in the following three verses the glory of the Self, as 
•promised in verse 3 above. 

* ^f?r * II II 

0 son of KuHti, Arjuna; being without beginning-, 

(and) being attributeless; sutE this; atssr^r: indestructible; <iwsn 
the supreme Spirit; STtfrst: srfa though dwelling in the body; w does 

nothing (in fact); *t nor; gets contaminated. 

Arjuna, being without beginning and without attributes, this indestruc¬ 
tible supreme Spirit, though dwelling in the body, in fact does nothing, nor 
gets contaminated. ( 31) 


That which has no origin or cause, 
which is never born anew, and which 
has existed for ever, is called ‘Anadi’ or 
without beginning. And ‘Hirguna’ is that 
which lies entirely beyond Prakrti and 
her Gunas, and which has no real connection 
at any time, and under any circumstance 
whatsoever, with the Gunas and their 
evolutes. The use of the two words 
'Anaditvat 1 and ‘Nirgunatvat’, therefore, 
shows that the subject of discussion, viz.,, 
the Self, is both without beginning and 
without attributes; therefore, it is action¬ 
less, untainted and indestructible—wholly 
beyond the six forms of modifications 
such as birth, death and so on. 

The demonstrative adjective ‘Ayam’ 
points to that which has been discussed 
immediately before. The use of this 
adjective along with the word ‘Paramatma’, 
therefore, shows that the supreme Spirit 
referred to in this verse is the same as 
has been spoken of as ‘Parameswara’ (the 
supreme Lord) in verse 27, as Tswara’ 

( Lord ) in verse 28, as the ‘Atma’ ( Self) 
in verse 29, and as ‘Brahma’ (the Supreme ) 
inverse 30 above. In other words, the use 


of ‘Ayam’ is intended to show” that all 
these terms are identical in meaning. 

It may be asked here: If all these 
terms refer to the same entity, why was it 
necessary to use different words for the same 
thing P Our submission in this connection is 
that in verse 3 above the Lord undertook 
to reveal to Arjuna the character and glory 
of the ‘Ksetrajna’ (the knowing Self). 
Therefore, the Lord has deliberately used 
different words expressive of the divine 
principle in order to reveal the essential 
character of the Ksetrajna, which is 
identical with the supreme eternal Spirit. 

In reality, the Self has no connection 
whatsoever with the Gunas of Prakrti 
and their evolutes in the form of the 
intellect, mind, senses and the body; it 
exists entirely beyond the Gunas. Just 
as ether, though present in the clouds,, 
is not their originator, nor is it affected 
by them* even so the Self is never the 
doer of actions nor does it get contaminated 
by the bodies. The Lord Himself elucidates 
this point in the next' two verses with 
the help of illustrations. 


In support of His statement that the Self though residing in the body> does 
not get contaminated by it, the Lord further says 
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as; the all-pervading ether; by reason of 

its subtlety; ?! qqilraict is not tainted; ?wr so 5 in the body; SR3 every¬ 
where ; sRTf^EEi: seated; sfROT the Self; *! is not affected ( by the 

attributes of the body owing to its attributeless character). 

As the all-pervading ether is not tainted by reason of its subtlety, 
so seated everywhere in the body, the Self is not affected by the attributes 
of the body due to its attributeless character. ( ^2 ) 

By the analogy of ether, the verse permeating the entire body, and because 
proves the stainless character of the Self, it is extremely subtle and exists entirely 
The idea is that just as, though equally beyond the Gunas, the Self is not affected 
present in the air, fire, water and earth, in the least by the good and evil qualities 
ether is in no way contaminated by their of the intellect, mind, senses and the 
good and evil qualities, even so though body. 

7 he Lord vow explains how the Self is not the doer , though dwelling in 
the bo dr. * v r, * rs 

vm W® arcwi 1 

m sbfr arai a^nrFTFi 11 \\ 11 


Wf?f 0 descendant of Bharata, Arjnna; ?I* 1 T as; Tra: the one sun; 
this; f^rq. entire; #$q. universe; lights; so; the (one) 

Atm a or Self; f^rq. the entire Ksetra ( Field ); swrerq illumines. 

Arjuna, as the one sun illumines this entire universe, so the one 
Atma ( Spirit) illumines the whole Ksetra ( Field ). ( 33 ) 


The illustration of the sun has been 
used in this verse to demonstrate the 
non-doership of the Self, and the qualifica¬ 
tion ‘Ekah’ to bring out its non-dual 
character. That is to say, just as the one 
sun lights up the entire universe, so does 
the one Self infuse life and activity into 
the whole world of matter referred to in 
verses 5 and 6 above under the name of 
‘Ksetra’ and its evolutes. And through 


different mental apparatuses the Self 
appears to manifest itself differently in 
different bodies. Nevertheless, like the 
sun, the Self neither perforins the actions 
pertaining to the bodies nor does it cause 
them to be performed, nor is it tainted by 
evils like duality or partiality etc. That im¬ 
mortal Self ever remains pure, conscious, 
actionless, immutable, unchanged, impartial 
and stainless under every circumstance. 


Having thrown light on the six points raised in verse 3 above , the Lord 
now winds up the chapter , holding out God-Realization as the reward of fully 
grasping the whole teaching contained therein . 


i * 

q a a gfo rtf sr ^ a to*. ii ii 

<5^ thus; between the Ksetra and the Ksetrajna; 

the difference; ^ and; RPRtSR. (the phenomenon of ) liberation from Prakrti 
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with her evolutes; ^ whosoever; with the eye of wisdom; 

perceive; & they; TP*. the Supreme (Brahma or God); attain. 

Those who thus perceive with the eye of wisdom the difference 
between the Ksetra and the Ksetrajna, and the phenomenon of liberation 
from Prakrti with her evolutes, reach the supreme eternal Spirit. ( 34 ) 


The compound word ‘Jnanachaksusa’ 
in this verse refers to that realization of 
Truth which in the opinion of the Lord 
as given in verse 2 above constitutes true 
Knowledge, nay, which has been declared 
in Y. 16 as the means of dispelling 
ignorance, and which is attained by such 
means as • Amanitva’ ( absence of pride) etc. 

By means of such wisdom one is able 
to realize that the cosmic body consisting 
of the twenty-four categories, beginning 
with the five subtle elements, enumerated 
in verse 5, is known by the name of ‘Ksetra 1 ; 
that it is knowable, subject to change, 
perishable, mutable, material and transient; 
whereas the ‘Ksetrajna’ (the Soul) is its 
knower, conscious, changeless, actionless, 
eternal, imperishable, unattached, pure, 
of the same stuff as Knowledge, and one; 
that the two being wholly diverse in 
character, the Ksetrajna is entirely different 
from the ‘Ksetra’; that the apparent 
identity of the two is rooted in ignorance; 
that, in reality, the ‘Ksetrajna’ has no 
connection whatsoever with the ‘Ksetra’. 
This is what is meant by perceiving with 
the eye of wisdom the difference between 
the ‘Ksetra’ and the ‘Ksetrajna’. 

Of the three components of the com- 
pound word ‘Bhutaprakrtimoksam’, ‘Bhuta’ 
stands for the entire realm’of objective 
reality, which is an evolute of Prakrti; 
whereas ‘Prakrti’ represents the seed’ of 
this creation. Therefore, 'Bhutaprakrti- 


moksa’ means complete liberation from 
Prakrti and her evolutes. And while 
realizing in the aforesaid manner the 
difference between the Ksetra and the 
Ksetrajna, when the soul gets disunited 
from ‘Prakrti’ and established in identity 
with its real self, the supreme Spirit, one 
is said to have known liberation from 
Prakrti with her evolutes. 

The dreaming man, on being reminded 
anyhow of his waking state, comes to 
know that he was dreaming; therefore, he 
wakes up the moment it strikes him that 
waking in his real body is the only means 
of escape from the woes of the dream state. 
Even so the JfianayogI or the practicant 
following the path of Knowledge, while 
perceiving the difference between the Ksetra 
and the Ksetrajna, comes to realize at 
the same time that his apparent connection 
with the Ksetra was due to his having 
erroneously taken it to be real, therefore, 
riddance from such connection consists 
in getting established in identity with 
one’s real or divine self, who is Truth, 
Consciousness and Bliss solidified. Such 
a man is said to have come to know 
his liberation from Prakrti with her 
evolutes. 

The moment this truth is realized 
the entire realm of objective reality 
disappears along with ignorance, and God- 
Realization takes place immediately. 


n w II 


Thus, in the _ Upanisad sum by the Lord, the science of Brahma, 
the scripture, of Yoga, the dialogue between Sri Krs.na 
and Arjuna, ends the thirteenth ' chapter entitled ‘ 

The Yoga of Discrimination between 
the Ks % etra and the Ksetrajha’\ 


—* 




.1 » h f Lt m the SUD ' ,hat il!umines tIie entire solar world, and 

hat which shines in the moon and that too which shines in the fire, 
know that light to be Mine” ( X y “”j 





Chapter XIV 


The present chapter discusses matters relating' to the three Gunas,—Sattva, 
Rajas and Tamas—viz., their essential character, evolutes, cause and power, how 
T'tie f h an< ^ un< ^ er w ^ a *- circumstances they throw the embodied soul into 

chapter bondage, as well as the nature of that bondage, and, finally, the 

marks of the soul who has risen above the Gunas and realized 
God. In order to inculcate the advisability, in the first instance, viz., during the 
period of one’s Sddhana or spiritual discipline, of shaking off Rajas and Tamas 
and adopting Sattva, and finally of giving up all connection with the Gunas, 
the three Gunas have been separately dealt with. Hence this chapter has been 
given the title of “The Yoga of Division of the three Gunas.” 


In verses 1 and 2 of this chapter the Lord glorifies Wisdom, the discussion 
of which follows later, and introduces the subject. Detailing in the third and 
fourth the process of evolution of all beings from the union of 
SU1 chapter* th * Prakrti and Purusa, in the fifth the Lord declares the three Gunas,— 


Sattva, Rajas and Tamas,—as the cause of bondage of the embodied 
soul. Verses 6 to 8 discuss in their order of sequence the nature of the three 
Gunas and the way in which they bind the Jivatma. Mentioning in the ninth 
which Guna drives the soul to what, and showing in the tenth how one Guna 
prevails over the other two, the Lord discusses in verses 11 to 13 the marks 
indicating the preponderance of Sattva, Rajas and Tamas respectively. Discuss¬ 
ing in the fourteenth and the fifteenth the fate of the man who dies during 
the preponderance of each of the three Gunas, the Lord details in the sixteenth the 
corresponding fruits of actions of the Sattvic, Rajasic and Tamasic types. 
Declaring in the seventeenth that the quality of Sattva gives rise to knowledge, 
the quality of Rajas begets greed and the quality of Tamas breeds error, 
stupor and ignorance, the Lord details in the eighteenth the corresponding fate 
of the Jivatma established in each of the three Gunas. Verses 19 to 20 proclaim 
the reward of viewing actions as being performed by the Gunas, and the Atma 
as standing beyond the Gunas and a non-doer, as well as of transcending the 
three Gunas. In verse 21, Arjuna inquires of the Lord about the marks and 
conduct of one who has risen above the Gunas, and about the means of rising 
above them. In response to this, the Lord discusses in verses 22 to 25 the 
marks and conduct of the man who has risen above the three Gunas, and points 
out in the twenty*sixth the means as well as the reward of rising above them. 
The Lord then concludes the chapter by declaring Himself in the last or 
twenty-seventh verse as the foundation of Brahma, immortality, and so on inasmuch 
as they are all identical with Him. 
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In the course of Chapter XIII, the Lord first of all defined ‘Ksetra’ and 
‘K^etrajha’ and declared their knowledge alone as true Knowledge, and accordingly 
, , discussed the denotation, character, and evolutes of the ‘Ksetra’ and 

Link of the 

Discourse the order of evolution of its constituents and the essential character 
and glory of the ‘Ksetrajha '. Introducing the topic of the Gunas 
under the name of Prakrit and Purusa in verse 19, the Lord declared 
the three Gunas as evolutes of Prakrti, and added in the twenty-first that attach¬ 
ment to the three Gunas alone was responsible for one’s repeated lirth in good 
and evil wombs. In this connection one is naturally tempted to know the diverse 
characteristics of the three Gunas, hoiv they bind the Jivatma to the body, the 
type of birth one attains through attachment to a particular Guna , the means of 
ridding oneself of the three Gunas, and the marks and conduct of the soul who has 
been rid of them. Chapter XIV has, therefore, been introduced to elucidate all 
these points. The same Jhana or Wisdom that has been dealt with in Chapter 
XIII has to be clearly brought out and elaborately discussed in this chapter; 
therefore, glorifying that Wisdom in two verses, the Lord first of all undertakes 
to resume its discussion, 


w sRSFufa srrt I 

msmi S3 fafefaat TTcTT: II \ II 


of wisdoms; the best; Tm. supreme; wisdom; ip: 

again; srapTO I shall discuss; nq which; knowing, acquiring; Gw all; 

5^: sages; (liberated) from this (mundane existence); Ttrq. highest; 
THl^q. perfection; *rar: have attained. 


§ri Bhagavan said: I shall discuss once more the supreme wisdom, 
the best of all wisdoms, acquiring which all sages have attained highest 
perfection, being liberated from this mundane existence. ( 1) 


The word ‘Jnananam.’ in this verse 
covers the entire body of teachings, varied 
in character, contained in the Vedas, 
Srnrti texts, Puranas and other sacred 
literature, and intended to throw light on 
different subjects. Of these, the Lord 
undertakes in this verse to discuss that 
true wisdom which, while differentiating 
between Prakrti and Purusa, reveals the 
true character of Purusa. This wisdom 
brings direct realization of God and, freeing 
the embodied soul from the bondage of 
Prakrti, liberates it for ev^ hence it 


has been declared as the best and highest 
of all wisdoms. 

The use of the indeclinable 'Bhuyah' 
is intended to show that this wisdom 
has been discussed even before; but being 
most profound and abstruse, it is difficult 
to understand. Hence it is taken up for 
discussion again in order that it may be 
fully understood. The method of exposi¬ 
tion, of course, is different this time. 

The word ‘MunayaH’ stands for those 
wise, men who have attained the supreme 
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state through the practice of Jnanayoga return’ etc. 
or the discipline of Knowledge; and the 

highest perfection reached by these wise The word ‘Itah’ ( hence ) signifies 
men is the same which is spoken of as mortal existence. The use of this word 

‘the attainment of supreme Brahma', and shows that the sages referred to in this 

which has been variously described as verse have ceased for all time to maintain 

‘supreme Peace’, ‘everlasting happiness' any connection with this woeful world 
and the ‘state from which there is no consisting of death. 

if to stottottot: i 

srofa atastet a arof??i g ii ^ n 


this; wisdom; 3qr mm taking recourse to or practising; 

My, Being; ajmdr: (persons who have) entered into; SFf at the 

cosmic dawn; H are not born again; ^ and; sreft during the cosmic 

night or final dissolution; WT even; *T nor; feel disturbed* 


Those who, by practising this wisdom, have entered into My Being 
are not born again at the cosmic dawn nor feel disturbed even during 
the cosmic night, ( 2 ) 


The demonstrative adjective ‘Idam’ 
has been used before ‘Jhanam’ in order 
to make it clear that whatever has been 
stated in this verse is in praise of that 
very wisdom which has already been 
discussed in Chapter XXIX. and is going 
to be discussed in the present Chapter as 
well. And those who, having realized in 
the light of the wisdom referred to in 
this context the true nature of Prakrti 
and Purusa, have reached entirely beyond 
Prakrti and her Gunas, and remain estab¬ 
lished in identity with the absolute, form¬ 
less supreme Spirit, who is Truth, Con¬ 
sciousness and Bliss solidified, are said 
to have taken recourse to or practised 
this wisdom. 

The words 'Mama sadharmyam agatah* 
in the present verse convey the same 
idea as has been expressed by ‘Param 

Thus undertaking to teach that 
introduces the subject by declaring in two 
from Prakrti and Purina . 


Siddhim Gatah’ ( attained highest perfec¬ 
tion ) in the preceding one. That is to 
say, realizing the attributeless aspect of 
God as one’s own self is what is meant 
by attaining His Being. 

The latter half of this verse is intended 
to convey that those who, taking recourse 
to and practising the wisdom taught in 
this chapter, have realized the supreme 
eternal Spirit as their very self, cease to 
have any connection with the creation or 
dissolution of the universe. Por the 
principal factor determining one’s birth 
in good or evil wombs is contact with 
the Gunas, and liberated Bouls stand 
entirely beyond the Gunas; hence there 
is no return for them. And when there 
is uo birth, the question of death does 
not arise at all. 

wisdom again, and glorifying it, the Lord now 
verses how the entire world emanates 


to Stfrotpi ate to I 

srwra; ^ tost li 3. II 
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WRi 0 descendant of Bharat a, Arjuna; fW My 5 ^ primordial 

Nature known as the great Brahma; ( is) the womb ( of all creatures); 

(and) I; (and) in that (womb); the seed (of all life); 

place; from that (union of Matter and Spirit); of all 

beings; the birth; srara comes to be. 


My primordial Nature, known as the great Brahma, is the womb of 
all creatures; in that womb I place the seed of all life. The creation of 
all beings follows from that union of Matter and Spirit, 0 Arjuna. ( 3 ) 


The substantive ‘Brahma’, qualified 
by the adjective ‘Mahat\ stands for pri¬ 
mordial Nature, which is the cause of 
entire creation and is also termed as 
‘Avyakta’ (the Unmanifest) and ‘Pradhana’ 
(the primary cause ). The idea has already 
been explained in the commentary on 
IX. 7. By calling it ‘Mama* ( Mine ), the 
Lord shows that this Prakrti has been 
connected with Him from time without 
beginning. The material or efficient cause 
and the womb of a mother are called 
'Yoni\ By giving this name to Prakrti 
the Lord shows that she is the material 
cause as well as the womb of the various 
bodies of all living beings. 

The word- ‘Garbham’ in this verse 
stands for the totality of conscious selves 
or egos referred to in Chapter VII as 
‘Para Prakrti’ or the higher Nature. And 
linking the egos that had been lying 


merged in God along with their Samskaras 
or latencies during the cosmic night, with 
Prakrti at the cosmic dawn is what is 
meant by placing the seed of all life in 
the womb known as Prakrti. 

The demonstrative adverb ‘Tatah’ 
(thence) refers to the union of Matter 
and Spirit brought about in this way by 
God; while ‘Sarvabhutanam* stands for 
the totality of living beings appearing in 
various forms, e. g., celestials, human beings, 
beasts, birds and so on according to the 
latencies of their past deeds. ‘Sambhavah’ 
signifies the appearance of these creatures 
in various subtle or astral forms through 
this conjunction of Matter and Spirit. The 
first offspring of this union, appearing at 
the dawn of creation, is Hiranyagarbha 
(the astral form of Brahma, the Creator ) 
and the subtle bodies of other creatures 
follow next. 


air fasr 11 a 11 

0 sou of Kunti, Arjuna; in all the species ( of various 

kinds ); ar: as many; Jj&i: embodied beings; appear; snu the 

great Brahma or Prakrti; swr* their; (is) the conceiving mother; 

sflFi. ( and ) I ( am ); roar the seed-giving father. 

Of all embodied beings that appear in all the species of various 
kinds, Arjuna, Prakrti or Nature is the conceiving Mother, while I am the 
seed-giving Father. ' ( 4 ) 

The word 'Murtayah’ stands for the bodies of different shapes and colours and 
totality of living beings olotihed in various belonging to different species, such as 

/ 
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celestials, 'human beings, Raksasas or 
demons, beasts, birds and so on; and 
‘Sambhavanti* denotes their incarnation 
in the aforesaid species. 

By the latter half of this verse the 
Lord conveys that the subtle and gross 


forms of these beings are all constituted 
of Matter, while the conscious spirit 
dwelling in them is a particle of God. It 
is the union of - Prakrti and God that 
brings forth all embodied beings; hence 
Prakrti is their Mother and God, their 
, Father. 


In verse 21 of .Chapter XIII it was stated that attachment to the Gums 
is responsible for the birth of the embodied soul m good or evil wombs. Follow¬ 
ing this line of thought, the Lord spoke in verses 3 and 4 above of embodied souls 
being born in species of various kinds; but the verses contain no reference to the 
Gunas. Therefore, while introducing this topic in order to make it clear what 
these Gunas are, what is meant by getting attached to them, attachment to what 
particular Guna causes good birth or otherwise and so on, the Lord, in course 
of the next four verses first of all declares that the Gunas are evolved from 
Prakrti then mentions them separately by name and lastly discusses their nature 
as well as the way in which they bind the Jim. 


fasrsfol It || \ || 


JTfrarft 0 mighty-armed one, Aijuna; the quality of Sattva ( harmony ); 
? 5 f: the quality of Rajas ( motion ); aw ( and ) the quality of Tamas (inertia ) 5 
these; born of Nature; ?pir: (three ) qualities 5 stsqppi the 

imperishable Soul; to the body; ftstwfcr tie down. 

Sattva, Rajas and Tamas—these three qualities born of Nature tie 
down the imperishable soul to the body, Arjuna. ( 5 ) 


The use of the words ‘Sattvam’, ‘Rajas’ 
and ‘Tamas’ is intended to point out the 
diversity, the names and the number of 
the Gunas. That is to say, the Gunas 
are three in number, they are known by 
the names of Sattva, Rajas and Tamasj 
and they are diverse in character. They 
are called ‘Prakrti-Sambhava’ ( born of 
Nature) in order to show that they are 
all evolutes of Prakrti, and that the 
whole material creation is an amplifica¬ 
tion of these three Gunas. 

The word ‘Lehinam’ is intended to 
convey that the Gunas react only on 
those who look upon the body as their 
self; while the use of the adjective. 

9 G. T.—Ill 


‘Avyayaru’ with reference to the same 
shows that in reality the soul as such is 
immutable, hence there can be no bondage 
for it. It regards itself as bound only 
clue to ignorance that has haunted it 
from time without beginning. These 
three Gunas induce in the soul a sense 
of possession, attachment and a feeling of 
identification in respect of enjoyments and 
bodies corresponding to themselves; this is 
what is meant by their tying the soul 
to the body. In other words, what binds 
the soul is its feeling of identification, 
attachment and sense of possession in 
respect of bodies evolved from the three 
Gunas, and of objects connected therewith. 
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The Lord now depicts the essential character of Sattva, and the way in 
which it hinds the soul. 

fsrfa WP3& srrca II ^ H 

spra 0 sinless one, Arjuna; 33 of these Gunas; SWK. the quality of Sattva 
( harmony); r*wress?nE. because of its being immaculate; WStfR (is ) illuminating; 
SRWFPI. ( and ) flawless; through attachment ( i. e., identification ) with 

joy; ^ and; through attachment ( i. e., identification ) with wisdom; 

avrtra it binds. 


Of these Sattva, being immaculate, is illuminating and flawless, Arjuna; 
it binds through identification with joy and wisdom. ( 6 ) 


The quality of Sattva is absolutely 
pure in character and untainted by any form 
of evil; hence it is illuminating and free 
from morbidity of any kind. It lends 
illumination to the mind and the senses, 
and uprooting sorrow, distraction, 
depravities, evil propensities and vices, 
brings peace. When the quality of Sattva 
is in the ascendant, the restlessness of 
the mind automatically disappears, and 
feeling disgusted with and losing all 
interest in the world, man gets absorbed 
in the thought of the supreme Spirit, 
who is Truth, Consciousness and Bliss 
solidified. Besides this, his mind and all 
his senses are rid of sorrow and lethargy, 
and become more animated. It is these 
characteristics of Sattva that are 
indicated by the word ‘Nirmalatvat’ and 
the word ‘Sattvam’ has been qualified by 
the adjectives ‘PrakSiakam’ and 
‘Anamayam 1 in order to brin£ out the 
essential character of Sattva. 

The word ‘Sukha’, forming part of 
the compound word‘Sukhasangena’ in this 


verse, denotes the Sattvic form of joy 
defined in verses 36 and 37 of Chapter 
XVIII. During the experience of this joy 
the feeling of identification that the soul 
comes to develop with it arrests the 
progress of the soul on the path of 
spiritual evolution and debars it from the 
attainment of liberation" in the current 
life. This is what is meant by the 
quality of Sattva binding the soul through 
identification with joy. 

‘liana 1 means the faculty of 
knowledge. On the unfoldment of this 
faculty the feeling of identification 
that the soul comes to develop with it 
debars it from attaining the state which 
lies beyond the three Gunas. This is 
what is meant by the Sattvaguna binding 
the soul through identification with wisdom. 

By addressing Arjuna as ‘Anagha’ 
(sinless one), the Lord shows that 
being sinless by nature, Arjuna had no 
fear of bondage. 


The Lord now proceeds to discuss the essential character of Rajas and shows 
how it binds the soul. 


riRprsnfet II » II 



No. 1] 


CHAPTER XIV 


67 


0 son of Kunti, Aijuna; ^HTTcWR. of the nature of passion; 
the quality of Rajas; ( as) born of cupidity and attachment; 

know; it; (this) soul; through attachment to actions 

( and their fruit); forsnra binds. 

Aijuna, know the quality of Rajas, which is of the nature of passion, 


as born of cupidity and attachment, 
to actions and their fruit. * 

The quality of Rajas manifests itBelf 
in the form of passion or attachment. 
Raga or passion is its gross manifestation, 
hence the quality of Eajas has been 
characterized as being of the nature of 
passion. 

Here it may be urged that desire 
itself has been declared elsewhere as an 
offspring of Rajoguna (vide III. 37 and 
XIV. 12 ). How, then, are we to under¬ 
stand that Rajoguna is begotten of 
‘cupidity* and ‘attachment* P In this 
connection it may be submitted that the 
quality of Rajas develops through cupidity 
and attachment, while cupidity and 
attachment^ in their turn are developed 
through Rajoguna. They are interdependent 
like the seed and the tree. Of these, 
Rajas is analogous to the seed; while 
cupidity, attachment etc. correspond to 
the tree. The seed is a product of the 
tree, and yet it is the cause of the tree 
as well. It is in order to make this point 
clear that at some places Rajoguna has 
been declared to be the cause of desire 
etc., while at other places desire etc. 


It binds the soul-through attachment 

(?) 

have been declared to be the cause of 
Rajoguna. The compound word ‘Trsnasanga- 
samudbhavam’ in this very verse can be 
interpreted in both ways. If it is in¬ 
terpreted to mean that which is born 
of Trsna (desire) and Sanga (attach¬ 
ment )—Rajoguna turns out 
to be an effect of the latter. If, on the 
other hand, it is taken to mean that from 
which Trsna ( desire ) and Sanga ( attach- 
ment ) emanate-tjsoiraf%: 355 ^ 
Rajoguna turns out to be the cause. On 
the analogy of the seed and the tree, 
both these conclusions are true, hence 
‘Trsnasangasamudbhavam* can be inter¬ 
preted both ways. 

‘Karmasanga* means establishing one’s 
connection with actions and their fruit 
by claiming to be their doer, and 
expecting a particular fruit from them. 
Through this connection with actions 
and their fruit Rajoguna keeps the soul 
tied down tj, this mundane existence 
consisting of birth and death. This is 
what the Lord seeks to convey by the 
latter half of this verse. 


The Lord now describes the character of Tamoguna and the way in which 
it hinds the soul . 


ws 11 <: 


0 descendant of Bharata, Arjuna; of all those who look 

upon the body as their own self; the deluder; the quality of 

Tamas (inertia), 3 however; (as) born of ignorance; know; 

^ it 5 through error, sloth and sleep 5 fNisirfu binds (the "soul). 
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And know Tanias, the deluder of all those who look upon the body 
as their own self, as born of ignorance. It binds the sonl through error, 


sloth and sleep, Aijuna. 

The quality of Tamas ( in ertia) stupefies 
the mind and senses, depriving them of- 
their cognitive faculty. This is what is 
meant by the Lord when He speaks of 
Tamoguna as deluding those who regard 
the body as their self. All those living 
beings who have connection with the 
mind and senses and identify themselves 
with the body or claim it as their own 
regard their own self as benumbed 
when their mind and senses get benumbed 
during sleep. Those liberated souls, 
however, who have ceased to regard the 
mind, senses and body as their own self no 
longer recognize any connection with them; 
hence the Lord speaks of Tamoguna as 
the deluder of ‘all those who look upon 
the body as their own self.’ 

Here it may be urged that verse 17 
of this very chapter speaks of ignorance 
as a product of Tamoguna. How, then, 
are we to understand that Tamoguna has 


(») 

its root in ignorance P In this connection 
it may be submitted that ignorance grows 
through Tamoguna and Tamoguna in its 
turn grows through ignorance. Like . the 
seed and the tree they too are interdepen¬ 
dent: ignorance is analogous to the seed, 
while Tamoguna corresponds to the tree. 
Therefore, at some places Tamoguna is 
stated to be the cause, while at others 
it is declared to be a product of ignorance. 

Fruitless activity of the mind and 
senses and neglect of duties enjoined by 
the 6astras or sacred books is called 
‘Pramada’ (error). Alasya is inactivity 
or disinclination to perform one’s duty. 
And drowsiness, the state of dream and 
deep sleep—all these are covered by 
‘Nidra.’ Restraining the soul through all 
these from practices leading to liberation, 
Tamoguna keeps it tied down to mundane 
existence consisting of birth and death. 
This is what is meant by binding the 
soul through error, sloth and sleep. 


Delineating thus the chaTacier of the three Gunas, — Sattva * Rajas and 
Tamas, and showing how they hnd the soul, the Lord now describes the natural 
function of the three Gunas . 


^ *3i: wffor I 

„ ! 

3 «w } II ll 

0 descendant of Bbarata, Arjuna; mo. the quality of Sattva-;. 
to joy; drives; m (and) tbe quality of Rajas; to action; 

<WT: (while) tbe quality of Tanias; 3 on the other hand; wisdom; 
sirfSl obscuring; to error; as well as (sleep and sloth); flSfqfo incites. 

Sattva drives one to joy, and Rajas to action; while Tanias, 
clouding wisdom, incites one to error as well as sleep and sloth. (9 ) 

'Sukba 1 here denotes the Sattvic type Sattvaguna induces Sattvic joy through 
of joy (XVIII. 36, 37). Weaning man contemplation on the Self eto. This, is 
from worldly enjoyments and activities, what is meant Jwhen the Lord speaks of 
as well as from error, sloth and sleep, Sattvaguna as driving one to joy. 
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‘Kama’ stands for aotion with an 
interested motive enjoined by the &astras 
( and bearing fruit in the form of enjoy¬ 
ments of this world and the next). 
Awakening the desire for enjoyments of 
various kinds, Rajoguna stirs man to 
activity with a view to obtaining those 
enjoyments. This is what the Lord 
means when He speaks of Rajoguna 
as rousing man to action. 

When Tamoguna preponderates, it some¬ 
times robs man of his faculty of judgment, 
which determines what is right and what 
is wrong; while at others it induces 
sleep by dulling hie mind and senses. 
This is what it seeks to convey when the 


verse speaks of Tamoguna as darkening 
one’s wisdom. And inducing delinquency 
and prompting man to idle pursuits—this 
is what is meant by inciting him to error. 

The particle 'Tu* in this verse is 
intended to show that Tamoguna does 
not rest contented with merely obscuring 
man’s wisdom, but does something else 
too; while ‘Uta’ shows that just as 
obscuring man’s wisdom it incites him to 
error, even so it induces sleep and sloth. 
That is to say, when - it clouds man’s 
judgment, it incites him to error; and 
when it dulls and benumbs his consciousness 
in the shape of alertness of his mind and 
senses, it induces lethargy and sleep. 


The next verse shows the way in which these Gums operate when they 
actually react on the Jiva . 

^ srafa mrs i 

*5P StST cRsN cm: STrSf II K a II 

0 descendant of Bharata, Arjuna: the quality of Bajas; ^ and* 

?W: the quality of Tamas; sdsnf*! overpowering 5 smq. the quality of Sattva; 
vrara prevails; sran. ( overpowering) the quality of Sattva; =ar and; <w: the 
quality of Tanias; -ra: the quality of Rajas ( prevails); a«ir q=r even so; 
srem. (overpowering ) the quality of Sattva 5 ( and ) the quality of Rajas 5 

era: the quality of Tamas ( prevails ). 

Overpowering Bajas and Tamas, Arjuna, Sattva prevails; overpowering 
Sattva and Tamas, Rajas prevails; even so, overpowering Sattva and . Rajas, 
Tamas prevails. * ( 10 ) 

When the quality of Sattva begins to being flooded with illumination, dis¬ 
function, thwarting the operation of Rajas crimination and dispassion, enter into a 
and Tamas, the body, senses and mind, state of extreme tranquillity and happi- 


* Srlmad Bhagavata mentions the following ten factors as conducive to the growth of the 

G * «rpwtsq: m §sr: ^ ^ 1 

( XI. xiii. 10 ) 

“The sacred lore, water, progeny, place, time, occupation^ birth, thought, mystic formulas 
and purificatory rites—these ten factors are conducive to the Quotas, i, e., to their growth” That is 
to say, these factors promote that very Guga with which they are associated. _ 
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ness. Hence during that time the effects 
of Kajoguna, viz., greed, activity and the 
craving for enjoyment etc., and those of 
Tamoguna, viz., sleep, sloth and error 
etc., cannot appear. In this way, over¬ 
powering Bajas and Tamas, the quality 
of Sattva gives rise to knowledge, 
illumination and happiness etc. This is 
what is meant by the preponderance of 
Sattva over Bajas and Tamas. 

Even bo, when the quality of Bajas 
begins to function, suspending the opera¬ 
tion of Sattva and Tamas, the body, senses 
and 'mind are seized with a spell of 
restlessness, unrest, greed, the craving 
for enjoyment and an irresistible urge to 
undertake activities of various kinds. 
Hence the effects of Sattvaguna, viz., 
illumination, discrimination and tran¬ 


quillity etc. almost disappear. The effects 
of Tamoguna, viz., sleep and sloth etc., 
also get suppressed. This is what is 
meant by the quality of Bajas pre- 
ponderating over Sattva and Tamas. 

Similarly, when the quality of Tamas 
begins to function, foiling the opera¬ 
tion of Sattva and Bajas, dullness etc. 
prevail in the body, senses and 
mind; one feels inclined to lapse into 
error and the faoulty of judgment gets 
blurred. Hence the effectB of Sattva,* 
viz., illumination and knowledge, and 
those of Bajas, viz., the propensity to 
work and the craving for enjoyment etc., 
almost vanish; they are no longer 
able to manifest themselves. This is 
what is meant by the quality of Tamas 
prevailing over Sattva and Bajas. 


The preceding verse thus showed how each of the three Gums . prevails 
over the other two . Here one would naturally feel inclined to know the marks of 
the preponderance of each Gum; therefore, the Lord, first of all, discusses the 
marks of the predominance of Sattvagnna* 


3^3 STOT 3W& I 

^ asr fasn^ fats ii u H 


W when; sfcn; ft in this body; tdgftg (as well as) in the mind 
and senses; vm: light; ( and ) discernment; dawns; then.; 

thus; one should know; that; the quality of Sattva; fufffi t, 
(is) predominant. 


When light and discernment dawn in this body, as well as in the 
mind and senses, then one should know that Sattva is predominant. (11) 


When the quality of Sattva is 
predominant, man should scrupulously 
endeavour to devote his mind to the 
practices of meditation and adoration etc. 
Then alone can the flow of Sattvaguna 
endure for a considerable time. If, on the 
other hand, he neglects this opportunity, 
Tamoguna or Bajoguna may soon 
bver-power it and start * functioning 
itself. 


The use of the demonstrative adjective 
‘Asmin’ with ‘Dehe’ is intended to bring 
out the importance of human birth. The 
intention is to show that an opport un ity 
for the growth of'Sattvaguna can be had in 
the human body alone, and it is in this 
birth alone that man can attain "liberation 
with the help of that Guna.. Creatures 
born in other species do not enjoy this 
privilege. ... 
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Height of animation and the feeling 
of lightness in the body and the growth 
of perspicuity and keenness in the mind 
and senses—this is what is meant by the 
dawn of light. And the dawn of wisdom 
or discernment consists in the awakening 
of the faculty of judgment distinguishing 
between truth and falsehood, right and 


wrong. When light and wisdom both 
make their appearance, the mind automati¬ 
cally recoils from the world and is 
flooded as it were with quietude, joy and 
tranquillity, and the feelings of attrac¬ 
tion and aversion, sorrow and grief, 
anxiety, fear, fidgetiness, sleep, sloth and 
error etc. almost disappear. 


Describing thus the marks indicating the growth of Sattvaguna, the Lord 
now discusses the marks which betoken the growth of Rajoguna . 

gffforew twfawgM : I 

II KR U 

0 chief of Bharatas, Arjuna; *5rr*r with the preponderance 
of Rajoguna; sto: greed; activity; siTW: undertaking of actions 

with an interested motive; 3RCT: restlessness; m? ( and ) a thirst for enjoy¬ 
ment; "Srtrfa (all these); srrasct appear. 

* 

With the preponderance of Rajas, Arjuna, greed, inactivity, undertaking 
of actions with an interested motive, restlessness and a thirst for enjoy¬ 
ment make their appearance. (12 ) 


Greed is lust for wealth, prompted 
by which man is ever busy devising 
means of multiplying his possessions, 
refuses to part with them even when 
there is a suitable occasion for doing 
so and, while engaged in amassing 
wealth, seeks even to usurp the rights ’ 
of others, minding not what is right and 
what is wrong. The urge or inclination, 
felt in the mind, to undertake various 
forms of activities is called ‘Pravrtti’; 
and ‘Sprha’ consists in recognizing any 
mundane object as indispensable for one¬ 
self. With the preponderance of Rajoguna, 
when the effects of Sattvaguna, viz., 
perspicuity, discrimination and tranquillity 

Describing thus the marks which 
the Lord now discusses the marks of the 


etc., and those of Tamoguna, viz., sleep, 6loth 
and so on, get neutralized, man begins to 
feel the need for various forms of enjoy¬ 
ment. His mind is swayed by greed and 
obsessed with a strong desire for accumula¬ 
tion of wealth, he begins to feel the urge for 
various forms of activities,his mind becomes 
restless, and he takes to various activities in 
response to that urge. This is what happens 
during the preponderance of Rajoguna. 

The use of the vocative ‘Bharatarsabha’ 
for Arjuna is intended to convey that 
being the chief of Bharatas, Arjuna was 
free from evils like greed etc., which 
are 'products of Rajoguna. 

indicate the preponderance of Rajoguna, 
growth of Tamoguna. 
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0 delighter of Kurus, Aquna; felt with the growth of 
Tamoguna; a&Fgrcr: obtuseness of mind and senses; sraffo: disinclination to 
perform one’s obligatory duties; =* and; frivolity; ^ and; Wtf: the 

torpid state of mind; (all) these; indeed; appear. 

With the growth of Tamas, Arjuna, obtuseness of the mind and 
senses, disinclination to perform one’s obligatory duties, frivolity and stupor— 
all these appear. (13 ) 

Perspicuity of the mind and senses by'Moha’. When Tamoguna preponderates, 
is called ‘Prakasa’ and the reverse of it, the mind and senses become blank, man 
viz., obtuseness of the mind and sensesr finds no relish in activity" of any 
is ^called ‘Aprakasa’. This should be kind; he feels inclined to remain idle 
taken to include lack of the other marks and do nothing. He neglects his duties 
of Sattvaguna. ‘Apravrtti’ is the antithesis and indulges in frivolous pursuits; 
of Pravxtti, referred to in the preceding His mind gets stupefied, his memory fails 
verse as an effect of Bajoguna. Thus it him. He is overtaken by drowsiness or 
means want of inclination to perform sleep or lapses into a dream; his judg- 
one’s obligatory duties. Absence of the ment takes leave of him and his faculty 
other marks of Bajoguna should also be of understanding is also lost. All these 
taken as included in it. ‘Pramada’ means marks appear when Tamoguna is in the 
neglect of duties enjoined by the &astras ascendant. Hence when any of these 
and addiction to‘idle pursuits. The torpid marks appears in man, he should know ^ 
state of mind, which obscures one’s judg- that Tamoguna has the upper hand in 
ment, and the state of sleep are covered him. 

Describing thus the respective marks which indicate the growth of the thre& 
Gunas, the Lori now points out in the following two verses the destiny which 
awaits a man who dies during the preponderance of a particular Gitm. 

m ^ aft 3 *nfci i 

stfdqSRl || || 

W when; (this) man; during the preponderance of 

Sattvaguna; ( his ) death; *?rrb meets; . then; jj indeed; 

attained by men of noble deeds; the stainless ethereal worlds 

( such as heaven etc.); he obtains. 

When a man dies during the preponderance of Sattva, he obtains 
the stainless ethereal-worlds ( heaven, etc.) attained by men of noble deeds. (14) 

The use of the adverbs ‘Yada’ and ponderance of Sattvaguna. When the 
<Tada' is intended to convey that the soul of such a man al<ong with his mind,, 
verse describes the destiny of those who, .senses and vital airs leaves his physical, 
thotgh naturally established in any other body at a time when the quality' of, 
Guna, give up the ghost during the pre- Sattva is predominant in him due to the ' 



Ho. 13 


Chaster xinT 


n 


impelling force of feome past Karma or 
any other cause, that is to say, when 
♦light* and wisdom* prevail in his body, 
senses and mind as described in verse 1L 
above, he is said to have died during 
the preponderance of Sattvaguna. 

The word ‘Dehabhrt* signifies that 
destinies of various kinds m the form of 
rebirth await only those who are embodied, 
i.e. t who look upon the body as their 
own self or claim it as their own. Those 
liberated souls who do not thus regard 
the body as their self are never born 
again. 

The use of the adjective ‘Amalan* 
with the substantive ‘Lokan* shows that 


the worlds attained by those who give 
up the ghost during the preponderance 
of Sattvaguna are free from impurities, 
/. c., evils and afflictions of all kinds; 
they are full of ethereal light, pure and 
Sattvic in essence. The word 'Uttama*, 
forming part of the compound word 
‘Uttamavidam*, stands for actions and 
worship enjoined by the &astras or sacred 
books; and ‘Uttamavidam’ refers to those 
who know the secret of such actions and 
worship, u c ., perform them in a disinterested 
spirit. Due to association with Sattva¬ 
guna, he who dies during the preponder¬ 
ance of that quality migrates to those 
very regions that are attained by such 
men through their disinterested action 
and worship. 

i 






TOR during the preponderance of Rajas; srrr. death; meeting; 

among those attached to action; he is born; (even) so; 

cWW during the preponderance of Tamas; srefiR: dead; in the species 

of stupid creatures (such as insects, beasts etc.); 3TTOT is reborn. 

Dying when Rajas predominates, he is born among those attached to 
action; even so the man who has expired during the preponderance of 
Tamas is reborn in the species of stupid creatures, such as insects and 
beasts etc. ( 15 ) 


When the soul of a man, along with 
his mind, senses and vital airs, casts off 
the physical body at a time when Rajasic 
feelings, such as greed, activity etc., 
mentioned in verse 12 above, are 
predominant, he is said to have died 
during the preponderance of Rajoguna, 
‘Karmasangisu* refers to men who are 
attached to actions and their fruit; there- 
fore, birth among those who are attached 
to action means birth as a human being. 


In the same way a man is said to 
have died during the predominance of 
Tamoguna when his soul, including his 
mind, senses and vital airs, abandons his 
physical body at a time when Tamasic 
propensities like frivolity etc., mentioned 
in verse 13 above, preponderate; and 
birth among Tamasic creatures such as 
moths and insects, beasts and birds, trees 
and creeperst etc., is what is meant by being 
born in the wombs of stupid creatures. 


It has been pointed out above how death during the ascendancy of the three 
Gunas,—Sattm, Rajas and Tamas,—yields different results . Hearing this, one is 
naturally tempted to know why one Guna should predominate now> and another 
at another time . In order to satisfy this curiosity the Lord says;— 


m a n 1 —ttt 
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wfuD ^W5f C F^R. I 

trnig <e*j cmsn ii K% ii 

gfcW sr®T: of a noble deed ; 1 indeed; Sattvic or characterized 

by the quality of Sattva-such as joy, wisdom and dispassion etc. ; 
stainless; W[ reward? aif: they declare; *HH: of the Rajasic type (of 
actions); fruit; %mn. suffering; rm: (and) of the Tamasic type (of 
actions ); result; sjgpH ( is stated to be ) ignorance. 

The reward of a righteous act, they say, is Sattvic and faultless 
(in the shape of joy, wisdom and dispassion etc.); sorrow is declared to 
be the fruit of a Rajasic act and ignorance, the fruit of a Tamasic act. ( 16 ) 


The substantive ‘Karmanah’ qualified 
by the adjective ‘Sukrtasya’, in this 
verse stands for those Sattvic actions 
that are enjoined by the 3astras or 
sacred books and performed in a 
disinterested spirit. The Sattvic and 
faultless fruit of such actions is no other 
than the pure impulses of wisdom and 
dispasBion frequently arising in the mind 
due to the impelling force of those 
actions, and the attainment, after death, 
of worlds full of ethereal light and free 
from all forms of sorrow and evil, 
referred to in the preceding verse. 

Rajasic actions are those which are 
performed with a view to obtain enjoy¬ 
ments, are prompted by egotism and 
involve much exertion ( XVIII. 24 ). 
They entail suffering in the form of 
exertion, not only during their perfor¬ 
mance, but continue to cause affliction 
even afterwards. 

The tendencies formed as a result of 
these actions repeatedly awaken in the 
mind the Rajasic impulses of enjoyment, 
desire, greed and activity etc., which 
distract the mind and make it restless 
and miserable. Even enjoyments that are 
obtained as a result of these actions, 
though appearing as delightful through 
ignorance, are really full- of woe. And 
the whirlpool of birth and death in 


which one is repeatedly thrown in order 
to reap the fruit of these actions is 
unquestionably a great calamity. In this 
way these actions yield nothing but 
sorrow. 

Again, Tamasic actions are those 
that are performed out of ignorance 
and without any forethought, and which 
are full of evils like violence etc. 

( XVIII. 25 ). The tendencies formed as 
a result of such actions darken the mind 
all the more and one is reborn after 
death in the species of stupid creatures, 
species in which the element of TamaB 
is predominant; this is what is meant by 
the statement that ignorance is the fruit 
of a Tamasic act. 

% 

Here it may be contended that while 
discussing the effects of the three Gunas, 
the Lord has abruptly taken up the 
question of the consequences of one’s 
actions, which appears to be a digression 
on His part. This is however, not the 
case. For in the foregoing verses the 
Lord has discussed the respective 
consequences of dying during the 
preponderance of each of the three Gunas; 
therefore, a discussion of the tendencies 
of past actions responsible for the growth 
of a particular Guna was also essential. 
That is why the question of actions has 
been taken up. The intention is to show 
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that the Samskaras or tendencies of 
all the three types of actions,—viz., 
Sattvic, Rajasic * and Tamasic,—remain 
stored up in the heart of every individual. 
Out of these, the type of Samskaras that 
come to the surface at a particular time 
stimulate corresponding impulses in the 
mind, and it is these impulses that take 
the form of actions. Actions give rise 
to Samskaras; the latter in their turn 
develop qualities of a corresponding type; 
these qualities determine our thought at 
the last moment; the thought of our last 
moment decides the nature of our next 
birth as well as the course of our 


activities in that birth. This is how the 
cycle goes on moving. Tl^e special results 
that follow from the predominance of 
Sattvic and other thoughts at the last 
moment as pointed out in the foregoing 
verses are also dependent in a general 
way on the type of actions, Sattvic, 
Rajasic and Tamasic, done prior to that 
crucial moment; it is this idea that has 
been sought to be conveyed in the 
present verse, which is therefore in no 
way disconnected with the context. For 
it is the Gunas and Karma both which 
determine one’s birth in a good or evil 
womb ( IV. 13 ). 


Verses 11, 12 and 13 discussed the marks indicating the growth of the three 
Gunas—Sattva, Rajas and Tamas; thereafter the Lori pointed out the result 
of dying during the ascendancy of these Gunas, one after another . This 
would naturally lead vs to enquire why the dawn of wisdom etc. should he 
regarded as a token of the growth of qualities like Sattva etc. Therefore, in 
order to enable one to infer the existence of a cause from the appearance of its 
effect, qualities like Sattva etc. are being shown to be responsible for the appearance 
of wisdom etc . 


swr^riT II n 

TORI; from the quality of Sattva (harmony); wisdom; stupe! is 

born; ^ and; from the quality of Rajas (activity); <5* indeed; 
greed; (even so) from the quality of Tamas ( inertia ); obstinate 

error and stupor; arise; ^ and; ignorance; also. 

Wisdom follows from Sattva, and greed, undoubtedly, from Rajas; 
likewise obstinate error, stupor and also ignorance follow from Tamas. ( 17 ) 


The use of the word ‘Jhanam’ (wisdom) 
in this verse is only symbolical; it should 
be regarded as inclusive of light, joy, 
peace and all other Sattvic qualities. 

Similarly ‘Lobha’ (greed) should be 
taken to include activity, attachment, 
desire, undertaking of, actions with an 


interested motive and all other Rajasic 
impulses. 

The use of the particle ‘Eva* is 
intended to show that Tamoguna not only 
breeds error, stupor and ignorance but 
also induces sleep, sloth, opacity, inactivity 
and all other Tamasic propensities. 


Mentioning thus the effects of the three Gunas, viz., wisdom etc., the Lord 
fiow describes the different destinies awaiting those who are established in the 
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three Gnnas, in order that one may he established in Sattvaguna and discard 
both Rajas and Tamas. 




u 


srersrr: those abiding in Sattva; upwards; u^f?a wend their way; 
^rsnaT: those of a Rajasic nature; in the middle; ttrgfof stay; Tf^T’pifra^rr: 
those enveloped in the effects of Tamoguna; artwr: men of a Tamasic 
temperament; wr: sink down. 


Those who abide in the quality of Sattva wend their way upwards; 
while those of a Rajasic disposition stay in the middle. And those of a 
Tamasic temperament, enveloped as they are in the effects of Tamoguna, 
sink down. # (18 ) 


The indeclinable ‘Urdhwam’ in this 
verse covers all the regions higher than 
the earth, which have been referred to 
in verse 14 above as the ‘faultless worlds 
gained by men of noble deeds’, and in 
VI. 41 as ‘the worlds attained by men 
of meritorious deeds alone’. Attainment, 
after death, of these regions by men of 
a Sattvic nature is what is meant by 
their ‘rising to the higher regions’. 

Instead of migrating after death to 
any other region, men of a Rajasic 
disposition are reborn in this mortal 
world as human beings. This is what is 
meant by their ‘staying in the middle’. 

‘Jaghanya’ means low or reproachable. 
The word ‘Jaghanyaguna\ therefore, stands 
for Tamoguna. And its effects such as error, 
stupor, ignorance, obtuseness, inactivity and 
sleep etc. are what are referred to here 
as its Vrttis. He who remains steeped in 
these is said to abide in them. Such a 
man is spoken of as having a Tamasic 
disposition. On leaving their human body 
these Tamasic men are reborn in lower 
species such as insects, moths, beasts, 
birds and trees etc., or undergo terrible 


suffering in the form of tortures in the 
infernal regions known by the names of 
Raurava, Kumbhlpaka and so on. This 
is what is meant by their sinking down. 

Here it may be contended that verses 
14 and 15 above state similar things 
about those who die during the ascendancy 
of the three Gunas. This exposes the 
Lord to the charge of tautology. On closer 
examination, however, it will be found 
that there is no repetition here. Thus it 
will be seen that the words ‘Yada/ and 
‘Tada’, which are adverbs of time, occur 
in verse 14. This shows that though a 
man may be naturally established in any 
other Guna, his destiny after death is 
determined by the Guna which pre¬ 
ponderates in him at the time of death; 
this is what is sought to be conveyed in 
those verses. The present verse, however, 
describes the different destinies awaiting 
those who are naturally and permanently 
established in Sattva and other qualities. 
Hence there is no tautology here, 

A reference to verse 15 above will 
show that it declared birth in the 
species of stupid* creatures as the only 


* Verse 10 of Chapter XXXIX of the A&wamedha-Parva of the Mahdbhdrafa is similarly 
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destiny awaiting those who die during 
the sway* of Tamoguna. In the 
present verse, however, the indeclinable 
‘Adhah’ has been interpreted to include 
condemnation to hell as well. The reason 
is not far to seek. It will be seen that 
verse 15 describes the lot of those men 
of a Sattvic or Rajasio temperament who 
depart from this world when the element 
of Tamas is predominant in them. That 
is why it uses the word ‘Mudhayonisu 
Jayate’ rather than ‘Adhah Gatchhanti’; 


for it is contact with Tamoguna which 
brings about their birth in such species, 
as we hear of the royal Bage Bharata 
being reborn as a deer even though he 
was established in Sattvaguna. But men 
of a ■ Tamasic disposition, who are ever 
enveloped in the effects of Tamoguna, are 
liable even to be condemned to hell. In 
XVI. 20 the Lord explicitly says that 
being cast into demoniacal wombs, such 
men of a Tamasic disposition sink into 
still lower depths. 


In XIII 21 contact with the Gums was declared to be solely responsible 
for one's birth in good and evil wombs; accordingly, verses 5 to 18 of the present 
chapter described at length the essential character of the three Gums and the 
final destiny etc . of those who are bound by the evolutes of these Gunas . The 
above discussion is intended to teach us that man should, first of all, 
establish himself in Sattvaguna, rejecting Tamas and Rajas, and should thereafter 
discard the Sattvaguna and rise above the Gunas. The next two verses, therefore, 
discuss the means of rising above the three Gunas as well as its reward . 

gorvqsj it l*. ii 


W when; the seer; 3 ^: srare, anything else than the (three ) 
Gunas; qsafac, (as) the doer; ^ not; sees; =3 and; 3 ^: Me 

(the supreme Spirit, who is Truth, Consciousness and Bliss solidified) 
standing entirely beyond the three Gunas; Ira knows ( in reality); H: (at 
that time ) he; My being; enters into. 


When the seer perceives no agent other than the three Gunas, and 
realizes Me, the supreme Spirit staading entirely beyond these Gunas, he 


enters into My Being. 

The use of the indeclinable ‘Yada’, 
which is an adverb of time, as well as 
of the word *Drasta\ in this verse, is 
intended to convey that it describes an 
extraordinary state of mind. The intention 
is to show th.8bt man in his ordinary mood 
looks upon himself as an embodied being 
and is ever conscious of his being both 
a doer and experiencer,—he never regards 
himself as a disinterested observer having 
po connection with bis actions and 


(19) 

their consequences. The present verse 
however, refers to the time when, gaining 
wisdom through scriptures as well as the 
teachings of the preceptor, man begins to 
conceive himself as a spectator. 

At the time when the senses, mind and 
the vital airs etc. are carrying on all 
their normal functions in the shape of 
hearing, seeing, eating and drinking, reflec¬ 
tion and cogitation, sleeping, sitting and 
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so on, such a man constantly visualizes 
himself as established in identity with 
the formless and attributeless Brahma, 
who is Truth, Consciousness and Bliss 
solidified, and feels that it is the senses, 
mind, intellect and the vital airs etc, 
(which are evolutes of the three Gunas) 
that are acting on their objects, which 
are evolutes of the same Gunas (V. 8, 9 ), 
or in other words, that it is the Gunas 
that react on the Gunas (III. 28 ) and that 
he himself has no connection whatsoever 
with them. This is what is meant by 
perceiving no agent other than the Gunas. 

That which lies wholly beyond the 
three Gunas is the integral Brahma or 


supreme Spirit, which is Truth, Conscious, 
ness and Bliss solidified. BLe\who recog. 
nizes God as absolutely unconnected with 
the Gunas and views his identity with 
that formless and attributeless Brahma, 
who perceives no entity other than 
the aforesaid Brahma, that is to say, 
perceives God and God alone everywhere 
and at all times, is said to know Him 
in reality. 

What follows this knowledge is the 
direct realization of Brahma as one with 
himself. This realization constitutes 
what has been referred to here as entering 
into the being of God. 

I 

II Ro II 




(this) soul; causing the body; these; #^ 5 prrc; the 

three Gunas; «Rfh<T transcending; from birth, death, old age and 

all kinds of sorrow; rag*;: freed; swpm. supreme bliss; attains. 

Having transcended the aforesaid three Gunas, which have caused 
the body, and freed from birth, death, old age and all kinds of sorrow, 
this soul attains supreme bliss. / 90 \ 


The use of the word <Dehl’ is intended 
to convey that the same soul who once 
regarded himself as dwelling in a body 
attains Brahma or God when he transcends 
the three Gunas. 

The use of the demonstrative adjective 
‘Etan’ with ‘Gunan’ is intended to show 
that the verse speaks of transcending the 
same Gunas whose character has been 
discussed in this chapter, and which tie 
down the soul to the body. The compound 
adjective ‘Dehasamudbhavan’ shows that 
this physical body, which is a conglomera¬ 
tion of the following twenty-three cate¬ 
gories, viz., the intellect, ego, mind, the five 
senses of perception, the five organs of 
action, the five gross elements and the 
five objects of senses, is nothing but an 
evolute of the three Gunas born of Prakrti; 
therefore, to- regard it as (one’s own is’ to 


get attached to the three Gunas. Even 
so the numeral adjective ‘Trln’ emphasizes 
that the Gunas are three in number, and 
that liberation is attained only when one 
has transcended them all. Having transcend¬ 
ed Rajas and Tamas, if a man remains 
tied to Sattvaguna, even that may stand 
in the way of his liberation and cause 
his rebirth. Therefore, Sattvaguna too 
must he transcended. The Self or the 
Spirit is really free from all attachment, 
it is altogether unconnected with the 
Gunas; and yet due to ignorance, that 
has existed from time without beginning, 
the Jiva feels that he has been connected 
with the Gunas. To sever this connection 
with the help of wisdom, and to realize 
oneself as identical with the formless and 
attributeless Brahma, who is Truth, 
Consciousness and Bliss solidified, and 
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as altogether unconnected with the Gunas 
is what is meant by transcending the 
three Gunas. 

Birth and death, as well as the states 
of infancy, youth and senility are states 
of the body; even so all forms of suffer¬ 
ing, such as mental agony and bodily 
ailment etc., affect the body alone, which 
is a conglomeration of mind, senses and 
the vital airs etc. Therefore, those who 
have no real connection whatever with 
the body are, really speaking, ever un¬ 
affected by changes in the body in the 


form of birth, death and old age etc., 
even though they remain in the body in 
the eyes of the world. Therefore, sever¬ 
ing all connection with the body through 
the realization of Truth is what is meant 
by complete immunity from birth, death, 
old age and sorrow. What follows next, 
viz., the direct realization of the immortal 
Brahma, who is Truth, Consciousness and 
Bliss solidified, as one’s own self, which 
has been spoken of in verse 19 above as 
‘entering into the being of God’—this is 
what constitutes the attainment of 
supreme bliss. 


Hearing the esoteric truth that having transcended the three Gunas man 
attains supreme bliss during his very life-time, Arjuna puts the following question to the 
Lord, desiring to know the characteristics and conduct of one who has transcended 
the three Gunas, as well as the means of rising above the Gunas . 





mfo SOT I 


fonrerc: qai Arafat jpirafewfo if H 


these; three; 5 ^ Gunas or modes of Prakrti; stffra: he 
who has transcended; I: fof: (distinguished ) by what marks; is; 

Twstrc: (and) of what conduct; and; sw> 0 Lord; 5R* how, by what 
means; these; # 3 ; three; 30 IH; Gunas; does he transcend. 

Arjuna said: What are the marks of him who has risen above the 
three Gunas, and what his conduct ? And how, Lord, does he rise above 
the three Gunas ? ( 21) 


The repeated use of the adjectives 
‘Etan’ and ‘Trln' with the word 'Gunan’ 
in these verses is intended to convey 
that the question of Arjuna relates to 
those very Gunas which have been dis- 
cusBed at length in the present chapter. 

The first question relates to the 
marks that have been recognized in the 
scriptures as distinguishing those who 
have transcended the three Gunas marks 
which constitute the very nature of those 
who have risen above the Gunas and serve 
as a model for the praotioants to follow. 


By his second question, which relates 
to the conduct of him who has risen 
above the Gunas, Arjuna seeks to know 
how he behaves with those who come in 
contact with him, how he lives and 
carries on his day-to-day activities. 

By addressing the Lord as ‘Prabho' 
Arjuna hints that He waB the supreme 
Euler, Creator, Destroyer, and the almighty 
Lord of the whole universe, so that He 
alone was capable of throwing full light 
on the subject; and that was what 
prompted Arjuna to put the aforesaid 
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questions to Him. -whether there was any way, easier than 

what had been stated in verse 19 above,' 
The last question relates to the by following which man oonld speedily 
means of rising above the three Gunas. transcend the three Gunas without much 
That is to say, Arjuna wanted to know exertion. 


With reference to the above questionnaire of Arjuna, the Lord proceeds to 
answer in the next four verses the first two questions relating to the 'marks’ and 
‘conduct’ of him who has risen above the Gunas. 


srw ^ sr|f% vr JTTfSra *5r I 
* tfi * ftfrrrfji II W II 


0 son of Pandu, Arjuna; light (which is born of Sattva )$ 

** and; activity (which is born of Rajas); ^ and; stupor (which 

is born of Tanias); tr<* also; * neither; (when) prevalent; Jft 

(he who) hates; ^ and; nor; RfxTTR having ceased; $T|pr longs for, 

Sri Rhagavan said: Arjuna, he who hates not light ( which is born 

of Sattva ) and activity ( which is born of Rajas ) and even stupor ( which 


is born of Tamas ), when prevalent, 
ceased, 

When sloth and dullness have dis¬ 
appeared from the body, senses and mind, 
and a feeling of lightness, purity and 
liveliness pervades them, such a feeling 
is known by the name of ‘Prakasa’ or 
light. Wisdom, tranquillity and joy are 
ever present in the man who has risen 
above the Gunas. They are never absent 
in him. That is why the verse 
speaks of ‘light’ alone among the effects 
of Sattvaguna. That is to say, if light 
automatically appears in his body, senses 
and mind, he feels no aversion for it; 
nor does he long for its return when it 
has disappeared. Its appearance and dis¬ 
appearance make no difference to him. 

The urge to undertake activities of 
various kinds is called ‘Pravrtti’. The 
other effects of Rajoguna, such as lust, 
greed, craving and attachment etc. are ho 
longer present in him who has transcended 
the Gunas. Of course, activity of some 


nor longs for them when they have 

( 22 ) 

sort is undertaken by the body and senses 
of even such a man, but the same is 
covered by the term ‘Pravrtti’. That is 
why, of all the effects of Rajoguna, the 
verse emphasizes the absence of attach¬ 
ment and aversion for ‘Pravrtti’ or 
activity alone, That is to say, when 
there is an urge in the mind of him who 
has risen above the Gunas to undertake 
any action, or when the same is actually 
undertaken by his body, he feels no 
aversion for the same; and when this is not 
the case, he does not hanker for it either. 
The appearance and disappearance of an 
urge or activity make no difference to him. 

‘Moha’ is that stupefying tendency of 
the mind, which induces drowsiness, dream 
and deep slumber etc. and robs the body, 
Benses and mind of light, born of Sattva¬ 
guna, The other effects of Tamoguna, 
such as ignorance etc. # cease to exist in 
him who has transcended the G-urias; for 
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ignorance cannot even enter the outskirts 
of wisdom and, r in the absence of any 
doer, erring is out of question. There¬ 
fore, of all the effects of Tamoguna, the 
verse emphasizes the absence of attach¬ 
ment and ^version for ‘Moha’ or stupor 
alone. That is to say, when the body of 
the man who-has risen above the three 


Gunas is swayed by effects of Tamoguna 
in the shape of drowsiness, dream or 
deep slumber, he feels no aversion for 
the same; and when they relax their 
hold on them, he does not long 
for their return. Their ’ appearance and 
disappearance make no difference to 
him. 


JJOTT II H 

who; like a witness; srrtfto: sitting; by the Gunas or 

modes of Prakrti; is not disturbed; jpiu ^ the Gunas alone; 

^ move (among the Gunas); so (knowing): m who; remains 

established in identity with God ( who is Truth, Consciousness and Bliss 
solidified ); * ( and ) never falls off ( from that state ). 


He who, sitting like a witness, is not disturbed by the Gunas, and 
who, knowing that the Gunas alone move among the Gunas, remains 
established in identity with God, and never falls off from that state, ( 23 ) 


‘Udaslna’ is he who maintains an 
attitude of indifference towards incidents 
and things with which he has absolutely 
no connection whatsoever. Since the man 
who has risen above the three Gunas 
ceases to have any connection whatsoever 
with those Gunas and their evolutes, 
viz., the body, senses and mind and all 
other objects and events, he stands like 
a witness as it were. In reality, however, 
this state of indifference too is only 
accidental to him; he is unconnected 
even with that. This is what is meant by 
speaking of him as sitting like a witness. 

Souls who are connected with the 
Gunas are driven by them, even against 
their will, to activities of various 
kinds and forced to reap their fruit; 
they disturb their peace of mind 
by bringing them joy and sorrow and 
cause them to migrate from one species 
of life to another. They, however, cease 
to have any influence on him who has 
no connection with them. He remains 
ever unchanged and unaffected in the 
midst of changes undergone by the body, 


senses and mind, which are the products 
of these Gunas, and in spite of his 
contact with, and separation from, various 
objects of the world. This ts what is 
meant by his remaining undisturbed by 
the GunaB. 

The words 'Gunah vartante iti eva’ 
in the present verse echo the same idea 
as has been brought out in the latter 
half of III. 28. The intention is to show 
that all organs, such as the senses, 
mind, intellect and vital airs etc., and 
all objects of senses, such as sound 
etc., are extensions of the Gunas. 
Therefore, the moving of the senses, 
mind and intellect, etc. among their 
respective objects is nothing but the 
moving of the Gunas among the Gunas. 
The Self or Spirit has nothing to do with 
them. It is eternal, conscious, wholly 
unattached, ever unchanging and the same 
as Truth, Consciousness and Bliss. 

•Na ingate* means ’never moves’. 
The idea is that not only the Gunas are 
incapable of shaking him who has 


11 G, T.-TTT 
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transcended them; but he for his own 
part never loses his balance of mind. For 
once the Jlva is established in identity 
with the integral Brahma or supreme 


Spirit, who is Truth, Consciousness and 
Bliss solidified, it no longer retains its 
separate identity. Who is, then, to lose 
his balance and how ? 


II II 


3191 f: (ever ) established in the Self; treating woe and joy 

alike; regarding a clod of earth? a stone and a piece of gold 

as equal in value; tfft: wise; Sjwfirtrfin: receiving the agreeable and the 
disagreeable in the same spirit; viewing censure aud praise 

alike. 


He who is ever established in the Self, takes woe and joy 
alike, regards a clod of earth, a stone and a piece of gold as equal in 
value, is possessed of wisdom, receives the pleasant as well as the un¬ 
pleasant in the same spirit, and views censure and praise alike, ( 24 ) 


•Swastha’ is he who is established 
in his real self. The use of this word is 
intended to convey that he alone who 
is established in the Self can remain 
balanced in joy and sorrow. The idea is 
that the common run of men are, as a 
rule, centred in one or other of the three 
bodieB—physical, astral and causal-all 
of which are evolved from ‘Prakrti’ or 
Matter; therefore, they are centred in 
•Prakrti’ ( Prakrtistha ), and not in the 
Self. And such men only move among the 
Gunas or modes of Prakrti ( XIII. 21 ), 
hence they cannot take joy and sorrow 
alike. The man who has transcended the 
Gunas ceases to have any connection 
whatsoever with Prakrti and its evolutes; 
that is why he is ‘Swastha’—established 
in his own Self, who is the same as 
Truth, Consciousness and Bliss,. There¬ 
fore, even though joys and sorrows 
continue to appear and disappear in the 
body, senses and mind of the man who 
has risen above the Gunas and has 
accordingly ceased to have any connection 
with them, he does not identify himself 
with those joys and sorrows; he remains 


ever balanced. This is how he takes joy 
and sorrow alike. 

A lump made out of the mixture of 
clay and cow dung used in plastering mud 
hovels, as well as the refuse of iron 
are known by the name of ‘Losfca’, 
Holding such a lump as well as a stone 
and a piece of gold as neither acceptable 
nor worth rejecting is what is meant by 
regarding them as equal in value. The 
statement that a ‘Gunatlta* makes no 
distinction between them is intended to 
show that whatever objects there are in 
the world—which people regard as either 
superb, second-rate or of a mean order- 
are equal in his eyes; for he views all 
objects as illusory like water in a mirage, 
he has no bias for or against any 
particular object. 

A man of wisdom, <?., who is stable 
of mind, is called ‘Dhlra\ He who'has 
transcended the Gunas hever loses his 
balance of mind even in the face of the 
greatest joy and sorrow ( VI. 21, 22 ). 
That is why his reason ever remains 
steadfast. 
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That which is agreeable to the body, 
senses, mind and intellect, and which 
strengthens, helps and soothes them is 
said to be ‘pleasant* in the eyes of the 
world; while that which is disagree¬ 
able and hostile to them, which wears 
them away and mortifies them, is 
considered ‘unpleasant’ from the worldly 
point of view. In spite of the contact of 
the body, senses and mind with multi¬ 
farious objects and beings of both these 
types, he who has no bias for or against 
any of those objects is said to ‘receive 
the agreeable and the disagreeable in 
the same spirit’. 

Inasmuch as the Gunatita ceases to 
have any connection with the body, 
senses and mind, he has no bias for or 
against any object which comes in contact 
with his body etc. The idea is that to 
the common run of men, contact with 
what is agreeable and the removal of 
that which is disagreeable are a source 


of attraction and joy; whereas contact 
with what is disagreeable and the loss 
of that which is agreeable excite a feel¬ 
ing of aversion and sorrow. Such is, 
however, not the case with him who has 
risen above the Gunas; he is ever 
completely beyond the feelings of attrac¬ 
tion and aversion, joy and grief. 

‘Ninda’ or censure consists in exposing 
the real or imaginary faults of another, 
while ‘Stuti* or praise consists in 
expatiating on his virtues. Both these 
are related mainly to the ‘name’ of an 
individual, and partly to his body. Since 
the Gunatita ceases to have any connec¬ 
tion whatsoever with the ‘body’ and its 
‘name’, ‘censure’ or ‘praise’ causes him 
neither grief nor delight; the calumniator 
does not excite his wrath, nor does the 
panegyrist earn his pleasure. He remains 
balanced under all circumstances. This 
is how he views censure and praise alike. 


jyrrmra: ii v* ii 


3 T HT 33 T 33 f: to honour and ignominy; 333: ( who is ) indifferent; rcrarrcqsjpft: 
to the cause of a friend as well as to that of an enemy; 333: alike; 
^ 3 TtTvrt^ 3 nfr ( and ) has renounced the sense of doership in all undertakings; 
?T: he; SOTcfa: one who has risen above the three Gunas; ^3^ is spoken 
of ( as). 


He who is indifferent to honour and ignominy, is alike to the cause 


of a friend as well as to that of an 
of doership in all undertakings, is said to 

Honour and ignominy are mainly related 
to the body. Therefore, those worldly- 
minded people who look upon the body as 
their self have a liking for honour, and 
an aversion for ignominy. Consequently, 
honour brings them delight, while 
dishonour fills them with grief; and they 
love him who honours them and are 
even inimically disposed towards him 
who insults them. The Gunatita, however, 
inasmuch as he ceases to have any 


enemy, and has renounced the sense 
have risen above the three Gunas. ( 25 ) 

connection with the body, neither feels 
delighted when the latter is honoured, 
nor is he filled with grief when it is 
treated with ignominy. In his eyes, the 
object of honour and dishonour, the 
agent who is responsible for such 
treatment, as well as the acts constituting 
these—everything is illusory and analogous 
to a dream; that is why honour and 
ignominy do not arouse in him the feel¬ 
ings of attraction and ^version or delight 
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and grief. That is how he maintains an 
attitude of indifference to honour and 
ignominy both. 

Even though the Gunatlta entertains no 
feeling of friendship or enmity towards 
any creature for his own part, and hence 
there is no friend or foe in his eyes, yet 
people find their own sentiment of 
friendship or enmity reflected in him. 
It is in this sense that the Lord speaks 
of him as alike to the cause of a friend 
and to that of an enemy. That is to say, 
whereas ordinary men - of the world 
identify themselves with, and extend their 
love to, those who are on friendly terms 
with them, as well as to their relatives 
and well-wishers, and help them even 
by sacrificing their own interests, while 
they hate those who are inimically 
disposed towards them, as well as their 
•relatives and well-wishers, wish harm 
to them and employ their energy in 
actually harming them, a Gunatlta does 
not. He maintains an attitude of 
impartiality towards both the parties, and 
cherishing no love or hatred for any, 
is habitually engaged in doing good to 
all alike. He harms none, has no bias 
for or against anyone. This is how he is 
alike to the cause of a friend as well as 
to that of an enemy. 


The noun ‘Arambha’ forming part of 
the compoud word ‘Sarvarambhaparityagl’ 
in this verse denotes any action whatso¬ 
ever. The use of this compound 
adjective with reference to a Gunatlta is, 
therefore, intended to convey that he 
does not claim the doership in respect 
of any actions, conforming to the 
scriptural injunctions, habitually per¬ 
formed by his body, senses, mind and 
intellect by force of his Prarabdha or 
destiny in the interest 'of the world order, 
i. e with the object of weaning the 
people from evil ways and reclaiming 
them to the path of rectitude. 

The concluding words of this verse, 
viz., ‘Gunatitah sa uchyate’—‘he is said to 
have risen above the three Gunas’—sum 
up the Lord’s reply to two of Arjuna’s 
three questions embodied in verse 21 
above. That is to say, a Gunatlta is he 
who is endowed with all the virtues 
described in verses 22, 23, 24 and 25. 
It is these which constitute his disting¬ 
uishing marks and these again which 
typify his conduct and behaviour. There- 
fore, so long as one's heart shows the 
least trace of partiality and prejudice, a 
Bense of disparity, joy and grief, ignorance 
and egotism, one should know that he 
has not yet attained the state of a 
Gunatlta. 


Replying in the above words to the first two questions of Arjuna, the Lord 
now deals with his third question concerning the means of rising above the Gunas . 
The Lord had already stated i?i verse 19 above that the means of attaining 
that state is to remain constantly established in the formless and attributeless 
Brahma *, who is Truth, Consciousness and Bliss solidified, realizing himself to be 
anon-doer . And besides this a sustained effort to imbibe the qualities and conduct 
of a Gunatlta described in the above four verses, holding them as the ideal worth 
approaching , is also recognized as a means of reaching that state. Nevertheless, 
since Arjuna desired to know whether there was any easier way other than those 
mentioned above , the Lord suggests such a way to Arjuna as desired by him, 

girra; apjsrc ii X\ II 

«i: who; through the Yoga of exclusive devotion; 

m, constantly worships; w< he; * too; these (three) 
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i Wlalsf fully transcending; g^njjjrqr for attaining Brahma; 
becomes eligible. 

He too who constantly worships Me through the Yoga of exclusive devotion,— 

ascending these three Gunas, he becomes eligible for attaining Brahma. { 26) 

by the 6 ft • n0Un ‘®ba.ktiyogena’, qualified regarding himself as a mere tool in His 
that ^ J®°tive 'Avyabhichareua', denotes hands, is said to ■worship Him through 

no selfish l0VS for God wMch has the Yoga of ezcIc8ive devotion - 
extreme reverenoe^M^www 1 T ^th* The Personal pronoun ‘Mam’ in this 

belief that He alone is th P h • u f W , ■ t verse refers to God with attributes, who 
°f worship and worth nri blghe f t objec ‘ is all-powerful, all-pervading, all-sustain- 
protection, that He is th ^ r ° aC °* ing and supremely merciful, the inner 
and the ultimate resort V ^ Ealer of all > the oreatOT ^ destroyer 

Lord, father and mother brother and of the ectire aniverSS ’ th ® dl£intereste <i 

7 .»1 ,r ‘" a ot *"■ ““ " pr “! ° 7 "' *■ 

wiiat not, and that we have none else than ? he - we of the demonstrative adjective 

fr lm t0 . cal1 0UV own. i n other worde ‘Etan’ with the substantive ‘Gunan’ is 

vyabhichara Bhaktiyoga ! is that ex- tended to convey that the latter stands 

which is absolutely untainted for the three modeS ° f J rak ^»“ s attva, 
y self-interest, egotism and infidelity Ra J as and Tamas,—which form the subject 
an ever complete in all respects, which of discussion in the present chapter; and 
is . unshakeable, and altogether un- who ceases t0 kave cormect ion 
lvided, and which may make it unbear- whatsoever with the aforesaid Gunas and 

their evolutes in the form of the body, 
senses, mind, intellect and all mundane 
objects, is said to have transcended these 
Gunas. 

The moment man succeeds in transcend- 


ahi* * “ ma y make 

Till * be L »>o «*'« 


beartog^o^s^ 7110 ^ consfiant] y engaged in 

L a33 d dwelling on the Tne moment * u “oueyeua. 

and ™ ues ’ ^ lor y and pastimes, reciting ing the Gunas, as stated above, he not 
on TT'fl ElS names > contemplating only becomes eligible for attaining as his 

vrhni i* and ° ther suc h practices, very self the formless and attributeless 
and nn,° 8 U ^ 021 ^i^d, intellect, body Brahma, who is Truth, Consciousness and 

b . . ^ ,° rgaDS a23d everything else as Bliss solidified, and after attaining whom 

f in ^ ° ^ od ’ and who continues to nothing remains to be attained, but 
and °f m rJ* act * 011s in a disinterested way actually attains Sim immediately after, 
a lor His sake in the manner enjoined This is what is meant by the words 
im and as an act of service to Him, ‘Brahmabhuyaya Ealpate . 

The above verse holds out the attainment of the formless and attributeless 
rahma as the reward of worshipping God with attributes', verse 19 says that a 
Gunatita enters into the being of Godwhereas verse 20 declares the attainment 
of supreme. Bliss (Atnrta J as the fruit of rising above the three Gunas . 

terefon, m order to remove from the mind of Arjunci any doubt regarding the 
disparity of these rewards, the Lord establishes their identity in the concluding 
verse of this chapter. 

fs «r I 

sr vnfo «r 11 ^ 11 
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% because; of the ( aforesaid ) imperishable ( supreme ) 

Brahma; ^ and; of immortality; ^ and; snfo of the eternal 

virtue ; ^ and (again); of unending (immutable) joy; 

srfusr the ground; I ( am ). 

For, I am the ground of the imperishable Brahma, of immortality, 
of the eternal virtue and of unending immutable bliss. (27 ) 


The use of the adjective ‘Avyayasya’ 
with the substantive ‘Brahmanah’ shows 
that the latter stands here for the form¬ 
less and attributeless supreme Spirit, and 
not for Prakrti. And the intention of the 
Lord in declaring Himself as the ground 
of that imperishable Brahma is to convey 
that the latter is not different from Him, 
who is the same as God possessed 
of attributes, and that He is not 
different from Brahma. In reality, 6rl 
Krsna and Brahma are not two different 
entities, but represent one and the same 
Reality. Therefore, the attainment of 
Brahma, referred to in the preceding 
verse, is the same as the realization of 
6ri Krsna or God with attributes. For, 
it is the one supreme Brahma or God 
who is said to be endowed with different 
forms in order that He may be worshipped 
by men of varying capacities. Of these, 
the absolute or attributeless aspect, which 
transcends Maya and is inconceivable and 
beyond the reach of mind and speech, is 
one. and only one; while God with 
attributes is both with and without form. 
That which pervades the entire universe, 
which is all-supporting, which sustains 
and nourishes all, is the qualified unmani¬ 
fest or formless aspect. 6ri Siva, grl 
Visum Sri Rama, £rl Krsna and others 
are the manifest forms of'God, while this 
entire universe is His cosmic Body. 

The word ‘Amrtasya’ also refers to 
Brahma, realizing whom man becomes 


immortal that is, secures lasting immunity 
from transmigration in the form of birth 
and death. By referring to Himself as 
the ground of immortality, the Lord 
shows that He is no other than that 
‘immortality’, so that the attainment of 
‘immortality’ referred to in verse 20 of 
this chapter and verse 12 of Chapter Kill 
is the same as His own realization. 

The substantive ‘Dharmasya’ qualified 
by the adjective ‘^aewatasya’ denotes 
that eternal virtue which has been spoken 
of in the concluding verse of Chapter XII 
as ‘Dharmyamrta’ or the nectar of pious 
wisdom, and referred to in the present 
chapter as the marks of him who has 
transcended the three Gunas. By declaring 
Himself as the ground of such virtue, the 
Lord intends to convey that, being con¬ 
ducive to His realization, it constitutes 
His own being; for he who practises it 
attains no other reward than Himself. 

The noun ‘SukhaBya’, qualified by the 
adjective ‘Aikantikasya’ stands for that 
everlasting supreme Bliss which has been 
referred to in verse 21 of Chapter V as 
‘undiminished joy’, as ‘unending bliss’ in 
verse 21 of Chapter VI and as ‘everlast- 

joy’ in verse 28 of the same chapter. 
By speaking of Himself as the ground of 
that Bliss, the Lord shows that such 
everlasting supreme Bliss is the same as 
Himself, and nothing else than Him; hence 
the attainment of that Bliss is the same 
as His own realization. 


^ w w w 

Thus,, m the Upanisad sung by the Lord, the 
science of Brahma, the scripture of Yoga, the 
dialogue between &n Krsna and Arjuna, 
ends the fourteenth chapter entitled 
“The Yoga of Division of 
the three Gums.” 



Chapter XV 

The present chapter is devoted to a discussion of the virtues, glory and 
essential character of the Supreme Person or God with attributes, who is the 
Title of th« almighty lord, creator, and destroyer of the entire universe, the 
chapter inner ruler and disinterested friend of all, all-pervading, supremely 
merciful, all-supporting and worth approaching for shelter. Speaking 
of the Ksara Piirusa (Ksetra), the Aksara Purusa (K§etrajna) and the Supreme 
Person (God), it explains at length how God is superior to both ‘Ksara’ and 
‘Aksara’, why He is called the ‘Supreme Person’, what is the value of knowing 
Him as the supreme Person and how can He be realized. That is why the 
chapter has been designated as “The Yoga of the Supreme Person”. 

Verses 1 and 2 of this chapter metaphorically refer to the universe in 
terms of a peepul tree. Declaring in the third that the beginning or end of 
even stability of this tree of universe are not actually perceived, 

Summary of the . , 

chapter the Lord exhorts us to fell it with the formidable axe of dispassion; 

while in the fourth He advises us to seek refuge in God, the Primeval 

Person, in order to realize Him in the form of the supreme State. Describing 

in verse 5 the marks of those who reach that supreme State, the Lord declares 
in the sixth that the supreme State referred to above is supremely effulgent 
and that there is no return from it. Thereafter, verses 7 to II discuss, among 
other things, the nature of the Jiva or embodied soul, how it migrates from 
one body to another along with the mind and senses and how, abiding in the 
body, it enjoys worldly pleasures through them, and declare in the end that the 

man of wisdom alone can know the Jivatma in all his states and that a man 

possessing an impure heart is incapable of knowing it under any circumstance. 
Declaring in the twelfth that the light existing in the Sun, who illumines the 
whole universe, as well as in the moon etc. is His own effulgence, in the 
thirteenth and the fourteenth He speaks of Himself as having entered the earth 
and thereby sustaining all beings, as nourishing all in the form of the moon, 
and as digesting all food in the form of the gastric fire. In the fifteenth He 
speaks of Himself as indwelling the hearts of all, as the source of memory, etc. 
of all beings, as that which ought to be known through the Vedas, and as the 
kpower of the Vedas and the originator of Vedanta. Declaring in the sixteenth 
that all beings are referred to as Ksara, and that the immutable Self is spoken 
of as Aksara, He speaks in the seventeenth of the imperishable, all-pervading 
and all-sustaining God as the Supreme Person, and as distinct from both. 
Pointing out in the eighteenth the reason why the Lord is known as the 
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Supreme Person, He concludes the chapter by glorifying in the nineteenth the 
man who knows Him as the Supreme Person and extolling in the twentieth 
the knowledge of this most esoteric teaching. 

^ Having discussed at length in verses 5 to 18 oj Chapter XIV the essential 
character of the three Gunas, their evolutes as well as their binding nature, the 
destinies of a higher, lower and intermediate order awaiting those 
U Di S lrT ™ho are bound by these Gunas and so on, the Lord pointed out in 
the nineteenth and the twentieth the means as well as the reward 
of transcending these Gunas. Thereafter in response to Arjam's query, He 
described in verses 22 to 25 the marks and conduct of him who has risen above 
the Gunas, and proclaimed in verse 26 that the Yoga of exclusive devotion to 
God with attributes was an easier way of transcending the three Gunas, and 
becoming eligible for attaining Brahma. Therefore, with the object of awakening 
undivided love for God, which has been referred to in Chapter XIV as the Yoga 
of exclusive devotion to Him, the Lord now introduces Chapter XV in order to 
discuss the virtues, glory and essential character of the Supreme Person or God 
wi’h attributes as well as the principal means of transcending the Gunas, viz., 
dispassion and self-surrender to Him. In order, first of all, to arouse dispassion 
towards the world, the Lord speaks of the world in the following three verses in 

the terms of a pcepul tree and exhorts us to cut it down with the axe of 

dispassion. 

3 ? sr 11 \ n 

sssfrjsm having its roots in God (the Primeval Person); amtnsnj. 

whose stem is represented by Brahma (the Creator ); the peepul tree 

(in the form of this creation); stswi. (as) imperishable; strg: they declare; 

(and) Vedas; of which; TutIr (are declared to be) the leaves; 
wi. that (tree in the form of creation); m who; ^ knows (in reality 
along with its root); he; (is) the knower of (the intention of) 

the Vedas. 

fsri Bhagavan said: He who knows the peepul tree (in the form 

of creation ), which is said to be imperishable with its roots in the Primeval 
Being ( God ), whose stem is represented by Brahma (the Greator ), and 
whose leaves are the Vedas, is a knower of (the intention of ) the Vedas. (1 ) 

The tree in the form of this creation in verse 4 as well as in several other 
has sprung and grown from the Primeval verses. That Primeval Being or God is 
Being, Narayana; this has been stated eternal and infinite, as well as the 
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‘‘He who knows the peepul tree (in the form of creation ), which is 
said to be imperishable with its roots in the primeval Being ( God ), whose 
stem is represented by Brahtna (the Creator ), and whose leaves are the 
Vedas, is a knower of (the intention of ) the Vedas.” ( XV, X ) 
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foundation of all, and resides in the 
form of God with attributes in His 
eternal Abode situated above all other 
regions; therefore, He is termed as 
‘Urdhva’. The tree in the form of this 
cosmos has emanated from that almighty 
God, the Lord of Maya; hence it is 
spoken of as ‘XjTrdhva.Mula’ or having 
its root above. While other ordinary 
trees have their roots extending down¬ 
wards below the earth’s surface, this tree of 
creation has its root extending upwards; 
that is a most extraordinary phenomenon. 

During the evolution of this tree of 
creation, Brahma or the Creator appears 
first of all; hence it is Brahma who 
represents its stem. The abode of Brahma 
is situated in a lower plane as compared 
to the eternal Abode of the Primeval 
Being, Narayana, and his rank too is 
lower than that of the Lord. It is from 
the Primeval Being, Narayana, that 
Brahma takes His descent and it is He 
who controls him. Hence this tree of 
creation has been spoken of as having 
its stem lower than its root. 

Being subject to change, this tree of 
creation is perishable, transient and 
momentary in character; yet it has existed 
from time without beginning and one 
never finds its continuity broken; hence 
it is called ‘Avyaya’ or imperishable. 
For in the form of God Almighty its 
root is eternal and imperishable. But 
really speaking, this tree of creation is 
not imperishable. Had it been so, it 


would not have been stated in verse 3 
below that it does not turn out what it 
is represented to be, nor would there 
be any sense in exhorting anyone to 
fell it with the formidable axe of 
dispassion. 

Leaves grow out of the stem of a 
tree and contribute to the protection and 
growth of the tree. The Vedas have 
flowed from Brahma, who represents the 
stem of this tree of creation; and it 
is acts enjoined by the Vedas that are 
conducive to the growth and protection 
of the world. Hence the Vedas have been 
represented as the leaves of this tree. 

’ J 4 

Brought fofth by Majza or the illusory 
power r o| God Almighty,* this creation is 
liable to appear and disappear like a 
trc'e r*and^ is momentary in character; 
therefore, refusing to be trapped by 
its glamour, one should take refuge in 
God, *who- is-4h6-Lord, of Maya, and has 
created this universe. Knowing this truth, 
and cultivating dispassion and indifference 
towards the world he who surrenders 
himself to God, he alone is a real knower 
of the Vedas; for it is God alone who 
has been declared in verse 15 below as 
worth knowing through all the Vedas. 
He who comes to know this character of 
the tree of creation develops indifference 
towards it and takes refuge in God; and 
it is self-surrender to God that constitutes 
the main theme of the Vedas. This is 
what is meant by the statement that he 
who knows the tree of creation is the 
knower of Vedas. 


of the aforesaid tree of creation; fed by ( water in the 

form of) the three Gunas; rawrarar: having sense-objects for their 
tender leaves? 5tr^i: branches (in the shape of the different orders of 
creation such as gods, human beings and sub-human creatures etc.); sra: 
downwards 5 ^ as well as ? upwards; srctftrs (are ) extended; ^ and; 
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So 


HScroft in the human body; binding (the soul) according to 

(its) actions; roots (too); «W in the lower regions; * as well as 

(in the higher regions); agsferaifa arc spread everywhere. 

Fed by the three Gunas and having sense-objects for their, tender 
leaves, the branches of the aforesaid tree (in the shape of the different 
orders of creation) extend both downwards and upwards; and its roots, 
which bind the soul according to its actions in the human body, are spread 
in all regions, higher as well as lower. ( 2 ) 


It is attachment to the Gunas that 
is responsible for one’s birth in good 
and evil wombs ( XIII. 21 ); and it is 
from the Gunas, again, that all the 
worlds as well as the bodies of living 
beings are evolved: this is what is meant 
by speaking of the branches of the afore¬ 
said tree as fed by the Gunas. And it is 
in these branches in the form of the 
different species of living beings that all 
the five objects of senses, viz., sound, 
touch, colour, taste and smell appear; 
that is why these sense-objects have been 
compared to tender leaves. 

All the divisions of this cosmos from 
Brahmaloka ( the abode of Brahma ) 
down to the nethermost region known 
by the name of Patala, as well as the 
different orders of creation inhabiting 
them, constitute the numerous branches 
of this tree; and their spreading every¬ 
where from the highest to the lowest 
region is what is meant by their extend¬ 
ing both downwards and upwards. 


The feelings of‘I’ and‘mine’ and the 
latent type of desires, which are all born 
of Avidya or Nescience, represent the 
roots of this tree. They sway the hearts 
of all living beings who inhabit the various 
divisions of the universe from Brahma, 
loka down to the nethermost world, and 
are liable to appear and disappear; hence 
they have been spoken of as extending in 
all regions, higher as well as lower. And 
freedom of will is enjoyed by human 
beings alone and actions performed through 
the human body under the impulse of 
egotism, the feeling of meum and latent 
desires have been held to be the cause 
of bondage; that is why these roots bind 
the soul according to its actions in the 
human body. All other species are meant 
for experiencing pleasure and pain, they do 
not enjoy freedom of action; hence roots in 
the form of egotism, the sense of meum 
and latent desires, even though present 
in them, cannot bind the soul according 
to its actions in those orders of creation. 


* wrcte cratasvrer si wM sr swsfagi I 
araaifci fetsr II \ ll 


of this tree of creation; ^R. character; tmr of the kind it has 
been represented to be; here ( on mature thought); is not found; 

(for) neither; (there is) beginning; ^ nor; wa: end; * * 

nor again; (there is) stability; this; SjRUswjjR most firmly 

rooted; swsr peepul tree; st* with the formidable axe of dispassion; 

raw felling; 



No. 1] 


CHAPTER XY 


91 


The nature of this tree of creation does not on mature thought turn 
out what it is represented to be? for it has neither beginning nor end, 
nor even stability. Therefore, felling this Peepul tree, which is most firmly- 
rooted, with the formidable axe of dispassion, (3 ) 


On mature thought as well as on the 
realization of Truth the nature of this 
tree of creation does not turn out what 
it has been represented to be in the &a£tras, 
what it actually appears and what we 
hear about it; for even in thoughtful 
moments we realize its perishable and 
momentary character, while with the 
realization of Truth it ceases once for 
all to have any connection with us. In 
the eyes of him who has realized the 
Truth, it gets extinct. That is why 
verse 16 speaks of it as the ‘Ksara’ 
Purusa, or a perishable entity. 

By speaking of the tree of creation 
as without beginning or end, and having 
no stability, the Lord intends to show 
its indescribable nature. The idea is that 
although this tree of creation is tradi¬ 
tionally believed to have a beginning as 
well as an end, inasmuch as it is known 
to spring up at the beginning of a cosmic 
day and disappear at the end of it, one 
does not know when this serial process 
of its appearance and disappearance 
actually started and how long it will 
continue. Even during its actual existence 
it iB in a state of constant flux; what 
it was a moment ago it ceases to be the 
very next moment. In this way, one 
does not discover the beginning or even 
the stability of this tree of creation. 

The roots of this tree of creation in 
the form of the feelings of T’ and ‘mine’ 
and the latent type of desires, which 
are all born of Nescience, having been 


constantly nourished from time without 
beginning, have become extremely strong. 
Therefore, so long aB the axe is not 
applied to them, the tree of creation 
cannot be destroyed. Even if we lop 
its trunk, that is to say, even if we 
sever all outward connection with the 
world, the tree of creation cannot be 
felled unless we give up the feelings 
of *r and ‘mine’ as well as our latent 
desires. It is in order to bring out this 
idea, as well as to show that it is a most 
uphill task to cut these roots, that the 
tree has been spoken of as very firmly- 
rooted. Realizing through one’s critical 
judgment the perishable and momentary 
character of the entire universe, he who 
no longer finds any joy, agreeability or 
attraction in the various enjoyments of 
this world and the next,—such as wife 
and children, wealth and home, honour 
and fame, popular esteem and heavenly 
bliss etc.,-in other words, he who al¬ 
together ceases to have any attachment 
for them is said to have developed a 
strong dispassion; and it is this dispassion 
that has been referred to here under the 
name of Asanga-&astra. And he who 
gives up with the help of this dispassion 
all thought of this world, consisting of 
animate and inanimate creation,—in other 
words, he who develops indifference to¬ 
wards it, and further gives up the feel¬ 
ings of ‘I* and ‘mine’ as well as his 
latent desires is said to have felled the 
aforesaid tree of mundane existence with 
the formidable axe of dispassion. 


The Lord vow tells us what further step should be taken after o?ie has 
felled the tree of mundane existence with the axe of dispassion . 

era: q? qfcra; m q ygv i 

to srw ynO II * II 
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m after that; ^ that; m supreme state, viz., God; 
should be diligently sought after; to which; n<rr: having attained; 

H no more; • Wfdis?i they return; ^ and; 5Rt: from whom; Strofl the 

flow of this beginningless creation; SR?ar has progressed; ?PI. that; 

primeval; gswt Being (Bhagavan Narayana); ipr alone; st<ra I take refuge in. 

Thereafter a man should diligently seek for that supreme state, viz., 
God, having attained to which they return no more to this world; and 

having fully resolved that he stands dedicated to that primeval Being (God 

Narayana ) Himself, from whom the flow of this begin'ningless creation has 
progressed, he should dwell and meditate on Him. (4 ) 


The noun ‘Padam* in this verse 
denotes that which has been spoken of as 
‘CTrdhva’ in the opening verse of this 
chapter, and as ‘Mam’ (Me ) in verse 26 
of Chapter XIV and ‘Aham’ in the very- 
next verse, and which has been referred 
to at other places under various names, 
such as the supreme State, the immortal 
State, the supreme Goal and the supreme 
Abode. And striving again and again to 
realize through contemplation and 
meditation the essential character, virtues 
and glory of the almighty and all- 
sustaining God is what is meant by 
seeking after that supreme State. The 
idea is that developing complete 
indifference towards the world through 
dispassion coupled with critical sagacity, 
as advised in verse 3 above, one 
should strive to attain that supreme state 
or God by taking recourse to contempla¬ 
tion and meditation. 

The qualifying clause ‘attaining to 
which they return no more to this world’ 
is intended to convey that the supreme 
state which we have been exhorted to 
seek after is no other than the Lord 
Himself. In other words, the noun 
‘Padam’ in this verse refers to the same 
almighty, all-supporting and all-sustaining 
God or supreme Person, attaining to whom 
men know no return. Terse 21 of Chapter 
VIII also inculcates the same id^t. 


Self-surrender to that Primeval Being 
(God) from whom this beginningless 
cycle of creation has started its career 
and from whom this cosmic tree has 
spread out its branches, is the only 
way to transcend this mundane existence 
once for all and realize Him. This is 
what is sought to be conveyed by the 
latter half of this verse. 

The substantive ‘Purusam’, qualified 
by the adjectives ‘Tam’ and ‘Adyam’, 
signifies that very God or supreme 
Person who has already been referred to 
by the words ‘Tat’ and ‘Padam’ in the 
first half of this verse and whose Maya- 
£akti or illusive power has been declared 
as responsible for bringing forth and 
expanding this ancient cosmic tree. The 
use of the verb ‘Prapadye’ is intended 
to impress upon our mind that one should 
strive to realize that supreme State or 
God only by taking refuge in Him. The 
idea is that one should continue to strive 
for His realization in the aforesaid 
manner, taking care not to be tainted 
even by a tinge of pride and reposing 
full faith in God with a feeling of 
absolute and exclusive dependence on 
Him and relying on His strength alone. 

The use of the particle ‘Eva’ is 
intended to impress on our mind that 
for God-Realization one should take refuge 
in Him and Him alone. 
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The Lord now points out the marks of those who succeed in realizing Him 
by taking refuge in the above manner in that Primeval Being or God, who is 
the same as the supreme State. 




feftfWW I 



^ II ^ ll 


free from pride and delusion; who have conquered 

the evil of attachment; srsrrarftsjr: who are in eternal union with God; 

whose cravings have altogether ceased; from ( all) 

pairs of opposites going by the names of joy and sorrow; RtfET: completely 
immune; sujsr: the wise; ^ that: imperishable; TT3. (supreme) State; 

reach. 


Those wise men who are free from pride and delusion, who have 
conquered the evil of attachment, who are in eternal union with God, 
whose cravings have altogether ceased and who are completely immune from 
all pairs of opposites going by the names of pleasure and pain, reach that 
supreme immortal state. ( 5 ) 


The word ‘Mana\ forming part of 
the compound adjective ‘Nirinanamohah’ 
in this verse, signifies honour, fame and 
prestige; while ‘Moha 1 denotes indiscre¬ 
tion, error, delusion and other Tamasic 
propensities. Therefore, ‘Nirmanamohah’ 
are those who do not entertain the least 
idea of their own superiority in point of 
birth, merits, wealth, power and learning 
etc., and who have risen above honour, 
fame and prestige, as well as above 
Tamasic propensities like indiscretion 
and delusion etc. 

•Jitasangadosah’ are those who no 
longer entertain the least attachment for 
the enjoyments of this world and the next, 
whose mind remains unexcited even in 
the midst of worldly pleasures. 

The word ‘Adhyatma’ forming part of ■ 
the compound adjective ‘Adhyatmanityah’ 
in this verse, stands for the essential 
character of God. Therefore, ‘Adhyatma- 
nityah* are those who stand eternally 
unite d with God, who are never disunited 


from Him even for a#moment and whose 
mood is ever unshakeable. 

The word ‘Kama’, forming part of 
the compound adjective ‘Yinivrttakamah’ 
covers all kinds of desires of various 
gradations, such as craving, thirst, want, 
latent desire and longing etc.., all of 
which have delicate shades of meaning. 
Therefore, ‘Vinivrttakamah’ are those 
who have no desire of any kind and in 
any of these forms lurking in their mind. 

Pairs of opposites, such as heat and 
cold, agreeable and disagreeable, honour 
and ignominy, praise and censure etc., 
have been given the names of joy and 
sorrow inasmuch as they are conducive 
to joy and sorrow. He who transcends 
these, that is to say, he who is not in 
the least susceptible to morbid feelings 
such as attraction and aversion, joy and 
grief, etc. in the presence or absence of 
any of these contraries is said to be 
completely immune from pairs of 
.opposites going by the names of joy 
and sorrow. 
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The word ‘AraMhaV refers to those The supreme immortal state referred 
illumined saints who are entirely free to in this verse is the same as the 
from delusion or ignorance. It is this almighty and all-supporting God, whom 
word which stands in the relation of a we have been exhorted to seek -after 
substantive to all compound adjectives and dedicate ourselves to in verse 4 
preceding it. above. 

This naturally leads one to enquire the nature of the supreme immortal 
State attained by men possessing the above marks. The Lord, therefore, proceeds 
to extol that supreme State, which is the same as God. 

* asrcrafr m * srcrTfi * mws. \ 

Jr ^ w? II % ii# 

^ which; ’far having reached; 3 not; (they) return (to this 

world); m. that supreme self-eftulgent slate; 3 neither; the sun; 
ran illumine; 3 nor; WTf: the moon; 3 nor (even); fire; 33 ; that 

( is ); UU j\Iy ; TOTH. supreme; vtot Abode. 


Neither the sun nor the moon nor even fire can illumine that supreme 
self-effulgent state, attaining to which they never return to this world. That 
is My supreme Abode. / a \ 


The latter half of this verse is in¬ 
tended to convey that the eternal Abode 
of God, being the same as Truth, 
Consciousness and Bjiss, transcendent and 
spiritual in character, and, His own 
manifestation, is really identical with 
Him. Therefore, the words 'Paramam 
Dhama’ in this verse denote the eternal 
Abode of God as well as His essential 
character and being etc., all taken together. 
In other words, that attaining to which one 
reaches wholly beyond this mundane 
existence once for all represents His 
supreme Abode, free from Maya or 


illusion; and that constitutes His very 
being. It is that which they call by such 
names as the Unmanifest, the Indestructible 
and the supreme Goal (Vim. 2 ). With 
reference to It the &ruti says;— 

“Where the sun shines not, where 
winds blow not, where the moon sheds 
not her lustre, where stars twinkle not, 
where fire burns not, where death finds 
no access, where sorrows enter not and 
reaching where the Yogis return not, 
which is the goal of the Yogis and is 
hailed by gods, that is the supreme State, 
ever delightful, supremely blissful, 


* The s ' rut; als0 says; -^ ^ ^ * TO* fcr *iftr ^sprite 


“The sun cannot illumine that integral Brahma 
nor even this lightning shed its lustre on It. How, then, 
these reflect the light of Brahma alone when It shines; 
this is illumined.” 


( Kathofianisad II. ii. 15 ) 
or God; nor can the moon nor the stars 
can this physical fire light It? For all 
and it is by the light of Brahina that all 
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tranquil, eternal and ever blessed.”* luminaries other than those referred to 

above are believed to exiBt, are incapable 
The demonstrative nronoua 'Tat 1 eitile1 ' individually or collectively to 
occurring in the first half' of this verse illuniicQ that supreme State; for it is from 
stands for the same integral Brahma or the n 2 ht of Brahma-from a fraction of 
Furusottama who has been referred to in Its beins acd consciousness-that they all 
verse 5 above under the name of the derive their Hg^t ( XV. 12 ). And this is 
‘supreme immortal State’, and the statement tbe Si neES things; for how 

that "It cannot be illumined by the sun, can a iuminary illumine the very source 
moon or fire” is intended to reveal Its ot its li § 1jfc ? - EIow ' cau tbe e y e * speech, 
inconceivable, incomprehensible and in- mic d or any other organ portray Brahma, 
effable character. The idea is that the ^ko is entirely out of their reach P S^ruti 
sun, moon and fire, which brighten the ulso says - .— 

whole universe, and even the senses of “Wherefrom speech along with mind 
sight, mind and speech, which are return without having attained to It, that 
respectively presided over by the three is Brahma or God.i ( Brahmopani<a,l )’’ Hence 
gods mentioned above,—none of these can that immortal state is entirely beyond 
illumine that supreme State. This should speech and mind etc., Its essential character 
also be understood to mean that whatever can neither be represented nor explained. 

Verses 1 to 3 of this chapter described the Ksara Pitrusa under the name 
of the cosmic tree or the tree of mundane ixideuee, declared the actions performed 
by the Aksara Purusa or embodied soul in the human lody and under 
the -prompting of egotism, the sense cf menu and attachment as responsible for 
its slavery to the Ksara Purusi, and finally Proclaimed self-surrender to the 
Primal Being or Creator as the inly means if seen sing freedom from that bondage. 
This leads one to enquire the nature cf the frea ;vki \h is thus bound, as to cl l as 
its essential character, and further as to who knows the JVea and how. Therefore, 
with a view to elucidating all these points, the Lord first cf all depicts the nature 
of the embodied soul. 

whNir ikf: tow: | 

nfrfNtsrft sjrcfe-f II vs II 

in the living organism: *Rrw: efRtjfc the eternal Jivatma or 
embodied soul; il ^ My own; tr?T: (is) a particle; resting in 

Prakrti; *R:T2tiv the five senses with the mind as the sixth; 

(it is that which ) draws ( round itself ). 

The eternal Jivatma in this body is a particle of My own being; 

* jr ?! syfaqfa m * *ig#r m * srwi snfire’ffit ^ 

51 |:nf5{ *R1RR V1RRR JIRi 3W <li tR 

«IRT *T I 


(Brhajjabala Up. VIII. 6 ) 
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and it is that alone which draws round itself the mind and the five senses, 
which rest in Prakrti. ( 7 ) 


The compound word ‘JIvaloke’ in 
this verse denotes the dwelling-place of 
the Jlvatma, viz., the ‘body’. It covers 
all the three types of bodies, viz., the 
physical, the astral and the causal. 
By declaring the Jlvatma dwelling in 
these as eternal and as a particle of His 
own being, the Lord seeks to convey that 
it is He who creates, sustains and main¬ 
tains the universe ( XIV. 3, 4 ) by 
investing the multitude of Jivas resting 
in their causal bodies with an astral and 
a physical body each; hence He is the 
supreme Father of all; therefore, even as 
a son is a particle of his father, the 
totality of Jivas or embodied beings is a 
fragment of God. Again, there is affinity 
of character between God and the 
embodied soul: even as God is spiritual 
in essence, the embodied soul is essentially 
the same; hence the Jlva is a particle of 
God Himself. For, that which is spiritual 
itself can be a fragment of something 
equally spiritual, and not of that which 
is material. Like God Himself, the 
embodied soul too is without beginning 
or end; hence it is eternal and no other 
than God Himself. 

Besides this, according to the monistic 
standpoint, the only correct interpretation 
is that just as the boundless expanse of 
space, which is equally and indivisibly 
present everywhere, appears as though 
divided due to its contact with a pitcher 
and a house etc., and just as the limited 
space existing in that pitcher etc. is 
reckoned as a part of the boundless space, 
even so God, though equally and in¬ 
divisibly present everywhere, appears as 
if divided due to His contact with 
different bodies ( XIII. 16 ) and the Jivas 
dwelling in those bodies are regarded as 
Bo many particles of God. This is what 
is meant by the Lord when He says that 
the embodied soul is a particle of His 


own being. 

The use of the particle ‘Eva’ with 
‘Mama’ is intended to convey that being 
a particle of God as shown above, the 
embodied soul is essentially no other 
than God. 

The Indriyas or senses of perception 
are evolutes of Prakrti; and the body in 
which they are located is likewise an 
evolute of Prakrti: this is what is sought 
to be conveyed by the use of the adjec¬ 
tive ‘Prakrtisthani’ with ‘Indriyani’. 
Again, the five senses of perception and 
the mind—these six are mainly responsible 
for all sensory experiences; the organs of 
action too are ineffectual without them. 
That is why the Indriyas have been declar¬ 
ed as only six in number, although in 
XIII. 5 the number is mentioned to be 
eleven. The five organs of action should, 
therefore, be taken as included in the 
senses of perception. 

When the Jlvatma migrates from one 
body to another, it draws from the previous 
body the five senses and the mind and 
takes them along with it. This is what 
is meant by the latter half of this verse. 
Because the mind and the senses are 
mainly responsible for all sensory ex¬ 
periences, it is these six which are said 
to be drawn by the Jlvatma. The word 
‘Manah’, forming part of the compound 
adjective ‘Manahsasthani’ in this verse, 
stands for what is known as the Antah- 
karana ( the inner sense ), which 
includes Buddhi ( reason ). And when 
the Jlvatma draws the mind and the 
senses, it draws them through no other 
medium than the Pranas or vital airs; 
the six organs mentioned in this verse 
should, therefore* be taken to include 
the five organs of action as well as the 
five vital airs, 
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It may be asked 'here: When, how and what for does the Jivatma, draw 
to itself the mind and the five senses, and what are the five senses referred to 
above ? The Lord answers this possible query in the following two verses. 




^ 5 : the wind; from the seat (of odours); scents; ^ 

even as (wafts ); (even so) the controller of the body etc., viz., 

the embodied soul; sjut too; ^ 3 ; SRtoi/ (from) the body which; ScstiWCtf 
casts off or leaves behind; these six ( viz., the mind and the five 

senses); taking; ^ then; ^ 3 ; (to that) which; aranitRr it puts on; 

sfcnn migrates. 


Even as the wind wafts scents from their seat, so too the Jivatma, 
which is the controller of the body etc., taking the mind and the senses 
from the body which it leaves behind, forthwith migrates to the body 
which it acquires. ( 8 ) 


The word ‘Asayat’ in this verse stands 
for those objects which naturally possess 
sweet odour, such as flowers, sandal-wood, 
saffron, mush and so on. The body from 
which the mind etc. are drawn, in other 
words, that which the Jivatma leaves 
behind, haB been compared in this verse 
to the seat of fragrance; while the mind 
etc. have been likened to the scents; for 
fragrance is nothing but the subtle element 
of a fragrant substance. Even so the 
Jivatma has been compared to the wind. 
Just as the wind wafts the fragrance of 
flowers etc. from one place to another, 
so does the Jivatma draw the astral 
body, which is an aggregate of the senseB, 
mind, intellect and the vital airs, from one 
physical body, viz. the body which it 
casts off, and unites it with another, viz., 
that which it puts on. 

The demonstrative pronoun ‘Etani’ 
stands for the mind and the flve senses, 
referred to in verse 7 above. ‘Manas’, 
being indicative of the inner sense or 


Antahkarana as it is called, includes the 
intellect while the Indriyas are inclusive 
of the five organs of action as well as 
the five vital airs, as indicated in the 
commentary on that verse. Hence ‘Etani’ 
in the present context stands for the 
astral body, which is an aggregate of the 
seventeen categories mentioned above. 
The idea in referring to the Jivatma by 
the term Tswara’ is to show that it is 
the controller and lord of all the ten 
Indriyas as well as of the mind and 
intellect; that is why it is capable of 
transferring them from one body to another. 

Although the Jivatma, being a particle 
of God Himself, is really eternal and 
immovable,—it cannot migrate from one 
body to another (vide II. 24 ),—yet, being 
connected with the astral body, it appears 
to move from one physical body to 
another through the astral body; this 
is what is indicated by the use of the 
verb ‘Samyati’ ( migrates ). The same idea 
has been brought out in II. 22 as well. 


stfsiSN JR53RT II % 11 
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this (Jivatma ) 5 ata* the auditory sense' or the sense of hear¬ 
ing 5 the sense of sight; * and; the tactile sense or the sense 

of touch; ^ and; WR. the sense of taste; amret the olfactory sense or the 
sense of smell; * and; JR: the mind; sRrem. dwelling in; V only; 
sense-objects; enjoys. 

It is while dwelling in the senses of hearing, sight, touch, taste 
and smell, as well as in the mind, that this Jivatma enjoys the objects 
of senses. ( 9 ) 

The Jivatma is said to dwell in the character from its dateless connection 
mind and the senses only when it identi- with Prakrti and its evolutes, which has 
fies itself with these. The statement its root in ignorance. In XIII. 21 also 
that it enjoys the objects of senses we have seen that it is the Purusa seated 
through the mind and the senses is intend- in Pra-krti who enjoys the Gunas born of 
ed to convey that, really speaking, the Prakrti. The Sruti also says: “It is the 
Self or Spirit is neither the doer of Self joined with the mind» intellect 
actions nor the experiencer of sense-objects and senses that is termed as the 
or of joys and sorrows etc. as a conse- enjoyer by the wise.”* ( Kathopanisad 1. 
quence of those actions; it derives this iii. 4.) 

The Jivatma has been declared as connected with the three Gums, as that 
which migrates from one body to another and as that which enjoys the objects of 
senses while dwelling in the body. This may lead one to enquire as to who knows 
this Self and how, and who is unable to know it . Anticipating this query the 
Lord says:— 

33ETOR Sift gSfR 3T I 

Rupi wfa sjrrc^: II 1° II 

3cs5Ttrui. departing (from this body); «rr or; reran, dwelling ( in the 
body ); or ( again ); enjoying ( the objects of senses ); ?pn fewn 

(thus) connected with the three Gunas; atft even; ragsr: the ignorant; 
not; know; sJRrasp: those endowed with the eye of wisdom; 

T35rer realize. 

The ignorant know not the soul departing from, or dwelling in, the 
body, or enjoying the objects of senses, u e» even when it is connected with 
the three Gunas; only those endowed with the eye of wisdom are able to 

realize it. ( 1® ) 

The word ‘G-unanvitam’ stands for the objects of senses in the presence of all, 
soul as seated in Prakrti. The use of the the ignorant fail to realize its true 
partiole 'Api' is intended to convey that character; much less can they realize 
even though the soul departs from, and the Self devoid of all activity and exist* 
dwells in, the body and enjoys the ing beyond the-three Gunas,. 
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Men of wisdom, on the other hapd, is really speaking entirely beyond Prakrti, 
who are endowed with' the faculty of pure, unattached and the same as con- 
judgment, know the real character of the sciousness itself under all circumstances 
Self even when it is connected with viz., while departing from, or dwelling 
the Gunas or modes of Prakrti. In in, the body and enjoying the objects 
other words, they realize that the Self of senses. 

II ll II 

striving; 4tf5t«r: the Yogis; ^ also; in (their) heart; 

enshrined; this ( Self); realize; sifanttR: ( but) whose heart 
has not been purified; the ignorant; sift even though striving; 

’S’H this ( Self); * not; know. 


Striving Yogis too are able to realize this Self enshrined in their 
heart. The ignorant, however, whose heart has not been purified, know not 
this Self in spite of their best endeavours. ( 11 ) 


The ‘striving Yogis’ are those practi- 
cants of an advanced type whose mind 
is pure and amenable to their control, 
who have been referred to in the preced¬ 
ing verse as endowed with the eye of 
wisdom and who are constantly engaged 
in hearing, contemplation, meditation and 
other such spiritual practices. The 
demonstrative pronoun ‘Enam’ stands for 
the Uvatma or embodied soul who is the 
subject of discussion in these verses and 
who -is said to be enshrined in the heart 
in so far aB he is connected with the 
body; and the correct knowledge of his 
real character, which is the same as 
eternal and pure Consciousness and Bliss, 
is what is meant by ‘realizing this Self’. 

‘Akrtatmanah’ are those whose mind 
is impure and unsteady, that is to say, 
who have neither wholly succeeded in 
washing off the impurities of their mind 
through the practice of disinterested action 
etc. nor ever undertaken adequate and 
sustained efforts to steady their mind 
through the practice of devotion etc. And 
those foolish men who are devoid of 
intelligence are spoken of aB ‘Achetasah’. 
Therefore, those men of a Rajasic and 


Tamasic disposition whose mind is tainted 
with the evils of impurity, distraction 
and opacity are referred to here as 
‘Akrtatmanah’ and ‘Achetasah’. Such men 
cannot realize the truth relating to the 
Self even if they persist in their effort 
to know it through mere study of sacred 
books instead of trying to purify their 
mind. This is what is meant by the 
latter half of this verse. 

In verse 10 above it was stated that 
fools cannot realize the Self, only those 
men of understanding who are endowed 
with the eye of wisdom can know it. The 
present verse, however, says that striving 
Yogis alone are able to realize the Self, 
not those ignorant men whose mind is 
impure. Although these two statements 
appear to bring out two different ideas, 
they really drive at the same truth. The 
word ‘Mudhah’ in verse 10 stands for 
ordinary unintelligent persons; while 
‘Jnanachaksusah* refers to those wise 
men who are endowed with a critical 
acumen. Even so the word ‘Yogin&h’ in 
the present verse stands for practicants 
of an advanced type, who have a Sattvic 
disposition and a critical mind; while 
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'Aohetasah' refers to men of a Rajasic more explicit in the present verse, where 
and Tamasic disposition. Therefore, while He says that while men of a discerning 
verse 10 pointed out in a general way as nature succeed in realizing the Self through 
to who are able to know the Self and sustained effort, the ignorant fail to do 
who are not, the Lord makes Himself so in spite of their best endeavours. 

Verse 6 raises the following questions in the mind of the reader, viz., 
(1) How is it that the sun, moon, fire and other luminaries, who light up the 
whole universe, cannot illumine God t And ( 2 ) why does the soul not return to this 
world after attaining to the supreme abode of God f In reply to the second question 
the Lord declared in verse 1 that the Jlvatma is an eternal particle of God, 
and in the course of the next four verses depicted its essential character, nature 
and behaviour and glorified those who know its real character . In order to 
answer the first question the Lord now proceeds to delineate His essential character 
along with His virtues, glory and divinity in the following four verses. 

q^Tsfr cwst II V< II 

existing in the sun; qq; the light which; atfersm, the 
entire universe; illumines; ^ and; qq; which; (exists ) in the 

moon; qq; (and) which; stifl (exists) in the fire; qq; that; urawt. ttw My 
effulgence; fq% know. 

The light in the sun, that illumines the entire solar world, and that 
which shines in the moon and that too which shines in the fire, know 
that light to be Mine. 

By declaring that the light existing When even the light existing in all these 
in the sun, moon and fire is His own luminaries is a part of His own effulgence, 
effulgence, the Lord seeks to convey that it is much easier to understand that the 
whatever illuminating power there is in light existing in other objects, which 
the three luminaries mentioned above, as derive their light from these luminaries, 
well as in the organs presided over by is God's own light. That is why the 
these gods, viz., the eye, mind and speech, Lord says in verse 6 that the sun, moon 
is only a part of His own effulgence, and fire are unable to illuminate His being. 

ST TOTtqSJTteFTN 

*5 and; 315^, I; TO*, the soil; sqf^q permeating; #3iqr by ( My ) vital 
power; (all) creatures; qrcqrrrr I sustain; =q and; nectarine, 

full of nectar; sfar: the moon; sjjqr becoming; sqh all; herbs or 

plants in general; gwrcfa I nourish. 


( 12 ) 
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And permeating the soil, it is I who support all creatures by My 
vital power; and becoming the nectarine moon, I nourish all plants. (13) 


By mentioning the earth or soil as 
an illustration, the Lord thereby declares 
that the sustaining power which pervades 
the whole universe is a part of His own 
being. The idea is 'that the power of 
sustaining all creatures, that appears to 
belong to the earth, and likewise whatever 
sustaining power is claimed by any other 
substance, does not really belong to the 
earth or any other substance; it is a part 
of God’s own energy or power. This is 
what is meant by the first half of this verse. 

‘Rasatmakah’ is that which has 
‘Rasa’ or nectar as its own being or 

ajj^T 



essence. By calling the moon‘ Rasatmakah’ 
the Lord seeks to convey that the moon 
is not only full of nectar or nectarine in 
essence but infuses nectar into all. 

The ‘Osadhih* covers the entire 
vegetable kingdom consisting of trees, 
creepers, grass etc., and comprising all their 
limhs such as leaves, blossoms and fruits 
etc. By the latter half of this verse the 
Lord shows that just as the illuminating 
power in the moon is a part of His own 
effulgence, even so the nourishing power 
in the moon is a part of His own energy 
or power. 

srrfrrer i 

II II 


I; stTroRm. of living beings; 5^ snRsra: lodged in the body; 
united with the Prana (ingoing) and Apana (outgoing) breaths; 
tbe fire; becoming; the food of four kinds; 


consume. 


Taking the form of fire lodged in the body of all creatures and 
united with the Prana (ingoing ) and Apana ( outgoing) breaths, it is I 
who consume the four kinds of food. ( 14) 


The fire which maintains the tempera¬ 
ture in the body and helps in the 
digestion of food is referred to here as 
‘VaiSwanarah.’ Food has been classified 
in Indian dietetics under four main heads 
according to the process of swallowing 
it. They are as follows: (i) Bhaksya 
( BOlid food that requires to be masticated 
before it oan he swallowed, e.g., bread, 
rice, cake etc.), (ii) Bho jya (that oan be 
directly swallowed without being 
masticated, e.g., gruel, puading, curds, 


curry eto. ), (iii) Lehya ( that which 
is licked with the tongue, e.g., honey, 
chutney etc.) and (iii) Chosya (that which 
is sucked, e.g., the juice of sugarcane, 
mango etc. ). What the Lord seeks to 
convey by the latter half of this verse is 
that just as the illuminating power in 
the fire is a part of His own effulgence, 
even so the heating power in it, 
its digestive and appetizing power 
is also a part of His energy or 
potency. 


Developing in this way the idea adumbrated in X. 41, the Lord declared 
in the foregoing verses that the illuminating, sustaining, nourishing, digesting and 
all other powers are a part of His own power or energy. In other words, just 
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as it is a part of the same electric power that is instrumental in agitating the 
air by rotating the fan, diffusing light by lighting up electric lamps, working the 
flour mill, boiling water etc. and manifesting sounds through the. radio etc., even 
so it is a part of God’s own energy which operates in illumining through the 
sun, moon and fire etc., sustaining through earth etc., nourishing through 
the moon and digesting food through the gastric fire. So saying, the Lord now 
proceeds to delineate His essential character marked by virtues such as omnipresence, 
omniscience etc. and declares Himself as worth knowing in every way. 

sikfcit stt; ^ i 

11 V*, II 

I; of all; in the heart; (remain ) seated ( as 

the inner controller); * and; AtT: (proceed) from Me; memory; 

knowledge; ^ and; mt&Fl the ratiocinative faculty; ^ again; $rf: if: 
through all the Vedas; ^ I alone; (am) worth knowing; 
the father of Vedanta; ^ and; the knower of the Vedas (too); 

alone ( am ). 


It is I who remain seated in the heart of all creatures as the inner 
controller of all; and it is I who am the source of memory, knowledge 
and the ratiocinative faculty. Again, I am the only object worth knowing 


through the Vedas; I alone am the 
of the Vedas too. 

Although God Is equally present 
everywhere, He is particularly seated In 
the heart of all creatures as the inner 
controller of all; hence the heart is the 
special seat of His manifestation. That 
is why the Lord declares more than 
once that He is enshrined in the hearts 
of all ( XIII. 17; XVIII. 61); for He is 
directly perceived in the heart of those 
whose mind is pure and pellucid. 

‘Smrti’ consists in recollecting any 
object or incident that has been actually 
seen or heard or perceived in any other 
way in the past. The faculty of 
ascertaining the real character of any 
object is called Jnana. ‘tJhana’ is a 
general term covering doubt, misapprehen¬ 
sion and all other forms of fallacious 
reasoning or judgment; and the regiovajl 


father of Vedanta and the knower 

(15) 

of such doubts etc. is called ‘Apohana.* 
It is God Himself, the inner Ruler seated 
in the heart of all, who rouses the 
above-mentioned faculties in the minds 
of all according to their respective Karmas. 
This is what is meant by the Lord 
when He says that He is the source of 
memory etc. 

God is the sole objective of the Vedas. 
In other words, whatever is taught in 
the Vedas, no matter whether it relates 
to the ritual ( Karma ), worship (TJpasana) 
or spiritual knowledge ( Jnana ), 
ultimately aims at arousing a feeling of 
aversion towards the world and enabling 
aspirants of all grades and qualifications 
to realize God. Therefore, they alone 
who realms god; through Veda# 
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correctly understand them. Those, on the 
other hand, who remain entangled in 
worldly enjoyments do not correctly 
understand the Vedas. 

♦Vedanta’ means arriving at the real 
meaning or intention of the Vedas. In 
other words, resolving all doubts relating 
to the Vedas and reconciling all 
contradictions in God is what is meant 


by Vedanta. By proclaiming Himself as 
the father of Vedanta, the Lord seeks to 
convey that it is God alone who brings 
solace to man by truly reconciling all 
apparent contradictions in the Vedas. 
And it is He who knows the correct 
intention of the Vedas. This is what 
He means by declaring Himself as 
the only 'Vedavid 1 (knower of the 
Vedas). 


Discussing in verses 1 to 6 the tree of creation and the advisability 
of uprooting it by strong dispassion, self-surrender to God, the marks of 

those mho succeed in realizing God, and the glory of the supreme Abode of God, 

which is the same as God Himself, the Lord wound up the discussion relating 
to the Ksara Purusa. Taking up from verse 1 the discussion relating to the 
worshipper or the Aksara Purusa, also known by the name of fiva, the Lord 
described his essential character, power, nature and behaviour in the following four 
verses and wound up the topic by glorifying the knower of the Self. From verse 
12 Fie started the discussion relating to the Purusottama or supreme Person , who 
is the object of worship for the J'lva, and concluded the discussion in the fifteenth, 
describing in four verses the virtues, glory and essential character of God. Now, 

in order to recapitulate the substance of the three topics till the end of the 

chapter, the Lord delineates in the following verse the essential character of the 
Ksara and Aksara Purusas. 


gifirar gw srcajrerc <33 ^ 1 

kwi 11 \\ 11 


(there are) in this world; *R: the perishable; * and; 
the imperishable; ^ too; these; W two kinds of; 3W Purusas; 

( the bodies of ) all beings; tfTC ( are spoken of as) the perishable; * and; 
the Jivatma or embodied soul; WTO the imperishable; is called. 


The perishable and the imperishable too these are the two kinds 
of Puru§as in this world. Of these, the bodies of all beings are spoken 
of as the perishable; while the Jivatma or the embodied soul is called 

imperishable. . (^) 


The use of the two adjectives 
•Dwau’ and ‘Imau’ with ’Purusau’ is 
intended to convey that the two 
categories mentioned in this verse under 
the names of ‘Ksara’ and ‘Aksara’ form 
part of the three categories that are 


being discussed in the present chapter. 
And the word ‘Purusan’ refers to no 
other than the two categories discussed 
under the names of the 'Apara' and 
‘Para’ Prakrtis in Chapter YU ( verses 
4-5), under the names of ‘Adhibhuta’ 
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and 'Adhyatma' in CJhapter TUI (verses 
4 and 3 )i under tlie names of ‘Esetra' 
and ‘Esetrajfia’ in Chapter XIII ( verse 1) 
and under the names of ‘Aswattha’ and 
‘Jiva’ in this very chapter. By speaking 
of the one as ‘Ksara 1 and the other as 
'Aksara’ the Lord seeks to convey that 
the two are entirely different from 
each other. 

The word ‘Bhfitani 1 in this verse 
denotes all the three bodies of a Jiva, 
viz., the physical, the astral and the 
causal. It is these three types of 
bodies that have been referred to under 
the collective name of ‘Esetra’ in the 
opening verse of Chapter XIII and their 


constituent elements enumerated in verse 5 
of the same chapter. Understood in this 
light the word ‘Bhutani’, qualified by the 
adjective ‘Sarvani’, would come to mean 
the entire world of matter. This world of 
matter is perishable and transient. This 
is what is borne out by such statements as 
‘All these bodies have been spoken of as 
perishable' (II. 18) and ‘All perishable 
objects are Adhibhfita' (Till. 4). The 
word ‘Eutastha’ denotes the Self dwelling 
in all bodies. The Self continues to be 
the same under all circumstances, it never 
changes; hence it is termed as ‘Efitastha’ 
or immutable. And it is beyond decay, 
destruction or extinction; hence it is 
imperishable. 


Describing thus the essential character of the Ksara and Aksara Purusas, 
the Lord now discusses in the following two verses the essential character of the 
Supreme Person or God, who is superior to both, and also tells ns what has 
earned Him the title of Purusottama (the Supreme Person). 


srr II II 


the Supreme Person; 1 however; (is yet) other; 

( than both these ); *T: who; stesMR. ( all) the three worlds; snfajR having 
entered; ravrfi upholds and maintains (all); the imperishable 

Lord; •WTTfrtr (and) the supreme Spirit; as; TUfd: has been spoken of. 


The Supreme Person is yet other than these, who, having entered 
all the three worlds, upholds and maintains all, and has been spoken of 
as the imperishable Lord and the Supreme Spirit. ( 17 ) 


The ‘TJttama Purusa 1 mentioned in 
this verse is no other than the Supreme 
Person or God, who is eternal, pure, 
enlightened, free, all-powerful, supremely 
compassionate and full of all virtues, 
The use of the particle ‘Tii’ and the 
adjective ‘Anyah’ is intended to distinguish 
God from the ‘Ksara’ and ‘Aksara’ 
Purusas mentioned in the preceding verse. 
The intention is to show that the Supreme 
Person is distinct from and far superior 
to both. 


The words ‘Yo lokatrayam avi^ya 
bibharti’ in the latter half of this verse 
constitute a definition of the Supreme 
Person or Purusottama. In other words, 
the Supreme Person or Purusottama is no 
other than the all-supporting and all- 
pervading God who, having entered the 
whole universe, upholds the two categories 
•Ksara’ and ‘Aksara’ referred to under 
the common name of ‘Purusa’, and 
maintains all living beings. 

The words ‘Who is spoken of as the 
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imperishable Lord and the supreme Spirit’ 
constitute another definition of the Supreme 
Person. The idea is that the Purusottama 
referred to in this verse is no other than 
the Supreme Spirit who, having inter¬ 
penetrated all the three worlds, 
perishes not even after their dissolution 
and remains ever unaffected and unchang¬ 
ed, who is the Controller and Ruler as 
well as the almighty Lord of both the 
‘Ksara’ and ‘Aksara’ Purusas and is at 


the same time beyond all Gunas, untainted 
and the very Self of all. 

The Suvctajwaiara Upanisad contains the 
following definition of the three cate- 
gories-Ksara, Aksara and Iswara:— 

“Ksara is the same as Pradhana or 
Prakrti; while its enjoyer, the immortal 
Self, is the Aksara. The one Deity 
( Purusottama ) rules over both Prakrti 
and Atma.” ( L 10 )* „ 


anatefa ^ sr srfaci: p’forw ii U ii 

TOT3C because; I- 5 ^ the perishable ( world of matter, also called 
the Ksetra); sdta: (am wholly) beyond; ^ and; sr^npRi; to the imperishable 
( soul); srfa too; ( am ) superior; sra: therefore; in the world; ^ 

and; in the Vedas (too ); gwfTW ( as ) the Purusottama (the Supreme 

Person ); Jrfsffi: srw am known. 


Since I am wholly beyond the perishable world of matter or Ksetra, 
and am superior even to the imperishable soul, hence I am known as the 
Purusottama in the world as well as in the Vedas. ( 18 ) 


By using the personal pronoun ‘Aham’ 
(‘I’) in this verse, the Lord unfolds to 
Arjuna the supreme mystery that He 
Himself is the Purusottama as defined in 
the preceding verse. 

By speaking of Himself as beyond 
the perishable, the Lord seeks to convey 
that He is absolutely unconnected with, 
and entirely different from, the Ksara 
Purusa. In other words, He is wholly 
unattached to the entire world of matter, 
which is nothing but a conglomeration 
of the three Gunas or modes of 
Prakrti and is perishable by nature, and 
which has been referred to in Chapter 
XIII under the names of ‘&arlra’ (body) 
and ‘Ksetra’ ( Pield ). By calling Him¬ 
self superior to the imperishable, the 
Lord intends to show that He is certainly 


not beyond the imperishable just as He is 
beyond the perishable; for the soul, be¬ 
ing a part of His own being, is immortal 
and spiritual. Yet He is undoubtedly 
superior to the soul inasmuch as, while 
the soul rests in Prakrti, He is beyond 
Prakrti, i. e , wholly above the Gunas. 
Hence, while the soul has limited know¬ 
ledge, He is all-knowing; the soul is the 
controlled, while He is the controller; 
the soul is the worshipper, while He is 
his lord and object of worship; the soul 
has limited powers, while He is all- 
powerful. Thus He is superior to the 
soul in every way. 

The indeclinables ‘Yasmat’ and ‘Atah*, 
which are generally used to indicate a 
cause and effect respectively, are intended 
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to stow that wtat has beea stated in claim of the Lord to the title of 
the first half of this verse justifies the ‘Purusottama’. 


The Lord now proceeds to glorify the man who thus recognizes Him as 
the Supreme Person, and gives below his distinctive marks. 

0t wp tewwg t siRift i 

st «T 5 ffcr nr jttcct ii 11 


0 descendant of Bharata, Arjuna; *r: the wise man who 5 

wq. Me; in this way; pflrRWL as the Supreme Person; srrarfa realizes; 
ST: that; all-knowing man; with his whole being; TTH* Me (the 

all-pervading Lord ) alone; ( constantly ) worships. 

Arjuna, the wise man who thus realizes Me as the Supreme Person,— 
knowing all, he constantly worships Me (the all-pervading Lord ) with his 

(19) 


whole being. 

The indeclinable ‘Evam’ refers to what 
has been stated in the preceding two 
verses. 

The personal pronoun ‘Mam’ in this 
verse stands for the almighty, all-support¬ 
ing and all-pervading God, who is 
responsible for the creation, maintenance 
and destruction etc. of the whole uni¬ 
verse, the greatest friend and undisputed 
Ruler of all. adorned with all good 
qualities, supremely compassionate, the 
greatest lover and the inner controller 
of all. And he who is fully convinced 
and reverently believes that such a 
God is superior to both the Ksara 
and Aksara Purusas as indicated in 
the preceding two verses, that He is 
the supreme Purusa who is both beyond 
the Gunas and adorned with all good 
qualities, who is with and without form 
at the same time, and who is manifest as 
well as unmanifest, is said to know such 
God as ‘Purusottama’. 

‘Asammudha’ ( undeluded ) is he 
whose knowledge is free from doubt, 
misapprehension and other faults, and 
who has no tinge of delusion about him. 
The use of this word is, therefore, 


intended to convey that he alone truly 
knows, who recognizes Sri Krsna as the 
almighty Lord or Supreme Person Himself, 
and refuses to believe that He was an 
ordinary human being. 

‘Sarvavid’ is he who knows full well 
all that is worth knowing. In this chapter 
all entities have been discussed under 
three heads, viz., Ksara, Aksara and 
Purusottama. Therefore, he who has not 
only realized the true character of both 
Ksara and Aksara but knows the reality 
about Purusottama too, who is far superior 
to both,—he alone is ‘Sarvavid’ or one 
who possesses true knowledge of all 
entities; hence he has been declared as 
such.' 

He who recognizes the Lord as 
Purusottama shifts his love from the 
entire universe and focusses it wholly and 
solely on God, the supreme Beloved. He 
employs his reason in repoBing full faith 
in the virtues, glory, truth, mystery, sports, 
essential character and greatness of God. 
He devotes his mind to the reverent and 
loving thought of His names, virtues, 
glory, pastimes and essential character 
etc., employs his ears in hearing them, 
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speech in reciting and eyes in seeing them 
and renders services to Him according 
to His behests, taking everything as 
belonging to Him and recognizing His 
presence everywhere and gratifying all 
through the performance of his obligatory 
duties. This is how he worships Him with 
his whole being. And the fact that such 
a man ‘worships Him with his whole 


being’ has been mentioned simply in order 
to distinguish him as one who recognizes 
the Lord as Purusottama. The idea is that 
he who comes to recognize the Lord 
as beyond the Ksara and superior to the 
Aksara, constantly worships God and God 
alone as mentioned above: this is what 
constitutes the test of his recognizing the 
Lord as Purusottama. 


Thus glorifying the man who recognizes Him as Purusottama, the Lord now 
concludes the chapter by pointing out the reward of grasping the teaching imparted 
in this chapter, which He declares as most esoteric . 


^ ii H 

swr 0 sinless one; WTCf Arjuna thus, in this way; this;3irami; 
most esoteric; gospel or teaching; tpn by Me; ( has been ) imparted; 
^ this; grasping (in essence ); wise; ^ and; fHfjW fully satis¬ 
fied ; ( man ) becomes. 


Arjuna, this most esoteric teaching has thus been imparted by Me; 
grasping it in essence man becomes wise and his mission in life is 
accomplished. ( 20 ) 


By addressing Arjuna as ‘Anagha’ 
( sinless ), the Lord seeks to convey 
that Arjuna had a pure and unsullied 
heart, hence he was qualified to hear 
and assimilate His most esoteric teaching. 

The noun 4 &astram’ qualified by the 
adjective ‘Idam’ and preceded by the 
indeclinable Tti* refers to the chapter 
which is going to conclude' with the 
present verse, viz., Chapter XV. ‘Idam’ 
signifies that which is still in progress 
and ‘Iti’ marks the end of it. They thus 
refer to the chapter which is just going 


to conclude. And the chapter has been 
designated as *3astra’ just by way of 
respect. 

By speaking of this teaching as 
‘Guhyatamam’ the Lord seeks to convey 
that the virtues, glory, truth and mystery 
of God with attributes form the principal 
theme of this chapter; hence it should 
be kept most secret. The Lord does not 
reveal before all and sundry His virtues* 
glory, truth and divinity as He has done 
in this chapter; therefore, He expects 
that Arjuna too should not communicate 
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this secret to an undeserving person. 
And since this teaching lias been imparted 
by the almighty and all-knowing God 
Himself, it is the quintessence of all the 
Vedas and other sacred books. This 
is what the Lord seeks.to impress on 
Arjuna’s mind by stressing the fact that 
the teaching has been imparted by 
Himself—‘May a uktam’. 

He who, having fully realized the 
virtues, glory, truth and essential character 


etc. of the Lord, comes to recognize Him 
as no other than the Supreme Person 
mentioned in verses 17 and 18 above, is 
said to have grasped this teaching in 
essence. His wisdom consists in directly 
realizing that Supreme Person or God; 
and the man who realizes God will 
have discharged all his obligations— 
attained the fruit of them all. This is 
what is meant by his having accomplished 
the mission of his life. 


m ii vi ii 

Thus, in the Upanisad sung by the Lord, the science of 
Brahma, the scripture of Yoga, the dialogue 
between Sri Krsna and Arjuna, ends the 
fifteenth chapter entitled “The Yoga 
of the Supreme Person”, 







Chapter XVI 


In the present chapter the Lord discusses separately and in detail, under 
the name of divine properties, moral virtues and practices which are godly 
m ., M in character and conducive to God-Realization, and under the 

Title of the ... ..... 

chapter name of demoniac properties, evil propensities and immoral practices 
which are devilish in character. This He does in order that one 
may adopt the former and reject the latter after properly distinguishing between 
them. Hence this chapter has been designated as the “Yoga of Discrimination 
between the godly and demoniac properties.” 


Summary of the 
chapter 


Describing in detail in verses 1 to 3 the marts of him who is born with 
divine properties, the Lord discusses in brief the demoniac properties in the fourth. 

In the fifth He declares that the divine properties are conducive 
to liberation, while the demoniac propensities lead to bondage, and 
heartens Arjuna by telling him that he is born with divine 

virtues. In the sixth He mentions two types of created beings—the godly group 
and the devilish group—and proposes to discuss the demoniac properties in 

detail. Thereafter, verses 7 to 20 describe the evil impulses, evil propensities 
and evil practices of men possessing a devilish nature, as well as the evil 

destiny that awaits them after death. Declaring in the twent 3 '-first that lust, 

anger and greed, which are the chief among the demoniac propensities, are the 
three gates of hell, the Lord proclaims in the twenty-second that the practicant 
who is free from these attains the supreme goal by practising the divine virtues 
in a disinterested spirit. Condemning in the twenty-third those who having cast 
aside the scriptural ordinance are guided by their owm will, the Lord concludes 
the chapter by insisting in the twenty-fourth that one’s actions should be guided 
by the scriptures. 

In verse 15 of Chapter VII and verses 11 and 12 of Chapter IX it r oas 
stated that fools who have embraced the demoniac and fiendish nature despise the 
Lord rather than adore Him. And in verses 13 and 14 of Chapter 
IX the Lord declared that exalted souls who have embraced the 
divine nature , knowing Him as the prime source of all lives and 
imperishable, constantly worship Him in every way with exclusive love. But as 
other topics continued to engage His attention, the distinguishing marks of the 
divine and demoniac temperaments could not be discussed on that occasion. Then, 
in verse 19 of Chapter XV it was pointed out that those illumined saints who 
recognize the Lord as the Supreme Person worship Him with their whole 
being. This naturally fills one with curiosity as to the marks of those saintly 


Link of the 
Discourse 
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beings ,who have embraced the divine nature and, having recognized the Lori 
as the Supreme Person, worship Him with their whole being, as well as of 
those ignorant men who, having embraced the demoniac nature, adore Him not. 
Therefore, in order to describe in detail the distinctive marks and disposition of 
the two types of men, the Lord now introduces the present chapter. The opening 
three verses of this chapter discuss in detail the natural characteristics of men of 
a Sattvic disposition who are endowed with divine properties. 

sftwrgwR 



II * II 

3 WR. (absolute) fearlessness; perfect purity of mind; 

constant fixity in the Yoga of meditation for the sake of 

Self-Realization; Y and; charity (in its Sattvic form); control of 
the senses; ?T3T: worship of God and other deities, as well as of one’s 
elders, including the performance of Agnihotra ( pouring oblations into the 
sacred fire) and other sacred duties; *«rMr*r: study or teaching of the 

Yedas and other sacred books and chanting of God’s names and praises; 
trr: suffering hardships for the discharge of one’s sacred obligations; ^ and; 
siW'R. straightness of mind as well as of the body and senses; 

Absolute fearlessness, perfect purity of mind, constant fixity in the 
Yoga of meditation for the sake of Self-Realization, and even so charity in its 
Sattvic form, control of the senses, worship of God and other deities as 

well as of one’s elders including the performance of Agnihotra (pouring 
oblations into the sacred fire ) and other sacred duties, study and teaching 

of the Vedas and other sacred books as well as the chanting of God’s 

names and praises, suffering hardships for the discharge of one’s sacred 

obligations and straightness of mind as well as of the body and senses; ( 1 ) 

Nervous excitement caused by the The inner sense or mind is called 

apprehension of losing something which ‘Sattva’. Hence ‘Sattva-samsuddhi’ means 
is agreeable and meeting with something the complete elimination from the mind 
which is unwelcome is called ‘Bhaya’ or of all morbid feelings such as partiality 
fear, e. g„ the fear of loss of prestige, and prejudice, delight and grief, the 
fear of ignominy, fear of scandal, fear of feelings of *1' and ‘mine*, infatuation 
ailment, fear of punishment by law, fear and jealousy etc., as well as of impure 

of ghosts and evil. spirits and fear of and sinful impulses of all kinds, 

death etc. The total absence of all these 

fears is called ‘Abhaya’ or ahf3o^t@ True knowledge of God is called 

fearlessness. Jjnana’; and constant absorption of mind 
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in the thought of God with a view to 
His realization is what is meant here by 
■Jnanayogavyavasthiti'. 


Prof. V. VENKATACHALAH .1 

daily nualJ;o. all \reatoes and presenting 
oblations to fire before meals ) etc. 


•Dana 1 ( Charity ) consists in giving 
away food, clothing, knowledge, medicine 
and other* things in a disinterested spirit, 
as a matter of duty and with due regard 
to the place, time, and recipient of the 
gift ( XVII. 20 ). 


‘Swadhyaya’ includes the study and 
teaching of the Vedas and all other 
sacred books .dealing with the virtues, 
glory, truth, essential character and divine 
pastimes of God, such as the great Epics 
and Puranas, and the chanting of His 
names and praises etc. 


‘Dama’ consists in diverting the 
senses from their objects and bringing 
them under one’s own control. 

‘Yajna’ means offering worship to 
God and other deities, the Brahmans or 
members of the priestly class, saints, a 
newcomer and one’B own parents and 
other elders, and includes all sacrificial 
performances such as Havana ( offering 
daily oblations to the sacred fire ), 
Balivaiswadeva ( offering a portion of the 


‘Tapas’ consists in mortifying one’s 
mind and senses by suffering hardships 
for the discharge of one’s sacred obliga¬ 
tions. This is, however, not the same 
‘Tapas’ as has been discussed in Chapter 
XVII under three separate heads, in so 
far as it relates to the body, speech and 
mind; for items like non-violence, 
truthfulness, purity, Swadhyaya and 
Arjava etc., which have been included in 
‘Tapas’ in that chapter, have been men¬ 
tioned here separately. 






ik^W. ii r ii 


srffHT non-violence in thought, word and deed; truthfulness and 

geniality of speechf stsster: absence of anger even on provocation; snu: 

disclaiming the doership in respect of actions; 5TTRi: quietude or composure 

of mind; abstaining from malicious gossip; towards all creatures; 

3fUt compassion; absence of attachment to the objects of senses 

even during their contact with the senses; mildness; iff: a sense of 

shame in violating the injunctions of the scriptures or even established 
usage; sranran. ( and ) abstaining from frivolous pursuits; 


Non-violence in thought, word and deed, truthfulness and geniality 
of speech, absence of anger even on provocation, disclaiming doership 
in respect of actions, quietude or composure of mind, abstaining from 
malicious gossip, compassion towards all creatures, absence of attachment 
to the objects of senses even during their contact with the senses, mildness, 

a sense of shame in transgressing against the scriptures or usage, and 

abstaining from frivolous pursuits; ( 2 ) 

Inflicting pain in any shape, whether out of greed, ignorance or anger, on any 

in an intense, moderate or mild form, living being whatsoever at any time or 
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place personally or causing another to 
do so or even countenancing anyone 
who does so,—all these are acts of 
violence indeed. Taking a vow not to 
perpetrate such violence on any account 
through mind, speech or body, that is to 
say, wishing ill to none, taking particular 
care not to use abusive language, harsh 
words or harmful language with respect 
to another, and refusing to kill, torment 
or harm anyone through one’s body—all 
these are comprised in non-violence. 

Truthfulness or veracity consists in 
taking all possible care to speak agree¬ 
able and wholesome words in an honest 
attempt to represent faithfully to others 
what has been seen, heard or experienced 
through the senses and mind. 

The excitement coupled with a feel¬ 
ing of aversion that a man feels in his 
mind either due to his bad temper or 
when he is subjected to insult, injury or 
calumny, or when someone acts against 
his will, abuses him or commits a wrong 
in his presence, is ‘Krodha’ in its internal 
form. This internal feeling of indignation 
subsequently seeks outer expression in 
the form of a burning sensation in the 
body and mind, a distortion of the 
face* and blood-shot eyes. All these 
betoken an advanced stage of anger. 
Both these stages, the former of which 
burns the angry man alone, while the 
latter burns the object of anger too, are 
covered by the term ‘Krodha’ or anger. 
Absence of anger in all these forms is 
referred to in this verse as ‘Akrodha’. 

‘Tyaga’ or renunciation, in this l verse, 
consists in disclaiming the doership in 
respect of all actions. Such renunciation 
iB preceded, in the case of the Jnanayogi, 
by the belief that it is the Gunas alone 
that are acting on the Gunas, and that 
the practicant has nothing to do with 
those actions; while the devotee believes 
that he is a mere puppet in the hands of 
the Lord, that it is the Lord who causes 
his mind, speech and body to perform 


all their functions just aB He pleases, 
that the devotee is neither capable of 
doing anything by himself nor does he 
actually do anything. Renunciation can 
also be taken to consist in giving up 
the feeling of meum, attachment, the 
desire for fruit and self-interest in respect 
of one’s actions even though continuing 
to perform one’s obligatory duties. Or 
again it may mean the renunciation of 
all objects, thoughts and activities which 
hinder one’s spiritual progress. 

‘Santi’ is that Sattvio type of placidity 
which appears in a mind which is free 
from all distractions and has banished 
all thought of the world. 

Discovering or exposing the faults of 
others, and even so reproaching or 
slandering another go by the name of 
‘Paisuna’. And total absence of this 
tendency is called ‘Apaisuna’. 

The urge that a man feels in his 
mind to relieve by any means what¬ 
soever the suffering of any living being 
who is found in distress, without expect¬ 
ing any return, and to make him happy 
in every way is called Daya or compas¬ 
sion. Taking a vow not to inflict pain on 
another is called‘Ahimsa’ or non-violence, 
and the impulse to make others happy 
is known by the name of ‘Daya.’. Here 
lies the difference between ‘Ahimsa’ 
and ‘Daya’. 

Feeling attracted towards the objects 
of senses on their coining into contact 
with the senses, and the longing that is 
felt in the mind for the possession of 
such objects when one sees others enjoy¬ 
ing them is called ‘Loluptva’; and the 
total absence of this ‘Loluptva’ is what 
they call ‘Aloluptva’. 

Shedding sternness in every form 
wher^the mind, speech, and behaviour of 
a man become extremely mild, he is said' 
to have acquired what is known as 
‘Mardava’. 

Having resolved not ,to. violate tbe 
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injunctions of the Vedas and other sacred 
books or even the established usage, the 
hesitation that one feels in violating 
them is known as ‘Hrl’. 

Rocking one’s hands and feet etc., 
tearing pieces of straw, scratching the 


ground under one’s feet, indulging in 
incoherent talks and wild thoughts and 
similar other fruitless activities of 
the hands and feet, speech and mind 
constitute what is known as ‘Chapala’; 
it is also called ‘Prama&a’. \Achapala’ 
is the total negation of ‘Chapala’. 


STITT SlN’JTsfttt STTfcRTTfiRTT I 

*T3fcT IftlTtar^ <TTT5T II \ II 


sublimity; 80RTT forbearance fortitude ; external purity; 

bearing enmity to none; difd^rRdr absence of self-esteem; *TTCcf 0 
descendant of Bbarata, Arjuna; WfFl the gifts divine; of him 

who is born with; are ( the marks). 

Sublimity, forbearance, fortitude, external purity, bearing enmity to 
none and absence of self-esteem—these are the marks of him who is born 
with the divine gifts, Arjuna. ( 3 ) 


‘Tejas’ is that peculiar property, 
possessed by noble souls, which compels 
even those who are given to the pursuit 
of the pleasures of sense and are of a 
vile disposition to desist from wrong-doing 
in their presence and take to noble 
pursuits according to their advice. 

Harbouring no intention to punish, 
or cause to be punished, a wrong-doer, 
having no inclination to retaliate, 
treating his offences as no offence at all 
and ignoring them altogether—this is 
what they call ‘Usama/ or forbearance. 
‘Akrodha’ has been characterized as a 
mere negation of anger, whereas 
forbearance precludes the desire even to 
punish an offence according to law. Here 
lies the difference between ‘Akrodha’ 
and ‘Ksama’. 

To remain self-possessed even when con¬ 
fronted with the greatest calamity, danger 
or sorrow, and not to deviate from the 
path of Righteousness or duty under the 
influence of lust, anger, fear or greed is 
called ‘Dhrti’ or fortitude. 

Money is purified through honest and 
truthful dealings, even so one’s diet is 


purified through provisions purchased 
with such money, one’s conduct is edified 
through appropriate behaviour and the 
body is purified through cleaning with 
water and clay etc. All this is included 
in external purity. Internal purity has 
been separately mentioned in verse 1 
under the name of ‘Sattvasamsuddhi’. 

Bearing no grudge or enmity in the 
least degree even towards those who 
behave as enemies is called ‘Adroha*. 

Regarding oneself as superior, exalted 
or worthy of adoration and cherishing 
a special craving for honour, fame, 
prestige and respect etc., and feeling 
overjoyed on attaining these even though 
not hankering after them,—this is what 
they call ‘Atimanita* or overestimating 
oneself. And the total negation of these 
is called ‘N atimanita’. 

‘Deva’ means God. Therefore, ‘Daivi 
Sampad’ is a collective name for the 
noble virtues and practices which are 
conducive to God-Realization and are 
divine in character. They are also known 


15 G. T.—Ill 
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by the name of ‘Daivi Prakrti’ or divine under the name of ‘Daivi Sampad’twenty, 
nature. six noble virtues and practices. There¬ 

fore, he alone who is naturally endowed 
The latter half of this verse is with -these virtues or who has acquired 
intended to convey that the above two them through practice is said to be 
and a half verses, viz., verses 1 and 2 possessed of ‘Daivi Sampad’ or the 
and the first half of verse 3 enumerate divine gift. 

Having thus described the marks of him who is endowed with ‘Daivi 
Sampad*, which is worth acquiring, the Lord now discusses in brief the marks 
of him who ts possessed of demoniac properties, which are worth renouncing . 

mi ii « ii 

<rrcr 0 son of Prtha, Arjuna; hypocrisy 5 ?T: arrogance; ^ and; 
awwira: pride; ^ and; anger; sternness; ^ and; ignorance; 

too; stppr?!. demoniac properties; ( as marks ) of him who 

is born with. 


Hypocrisy, arrogance and pride, and anger, sternness and 
ignorance too-these are the marks of him who is born with demoniac 
properties. ( 4 ) 


‘Dambha' or hypocrisy consists in 
posing as a virtuous man, a devotee, a 
man of wisdom or a saint or making a 
false show of piety, generosity, devotion, 
religious discipline or practice of Yoga 
or assuming any other role which may 
serve one’s end, for the sake of honour, 
fame, prestige and respect etc., out of 
cupidity or with intent to cheat another. 

‘Darpa’ or arrogance is the feeling 
of pride arising out of a consciousness 
of one’s learning, wealth, extensive 
family, noble birth, youth, strength and 
power etc., on account of which man looks 
down upon others and shows disrespect 
to them. 

‘Abhimana’ or pride consists in 
regarding oneself as superior, exalted or 
worthy of adoration, hankering after 
honour, fame, prestige and respect etc. 
and feeling delighted on attaining these. 

The excitement coupled with' a 


feeling of aversion that a man feels in 
his mind either due to his bad temper or 
due to association with men Who are 
irascible by nature, or when he is subjected 
to insult, injury or calumny, or when 
someone acts against his will, abuses him 
or commits a wrong in his presence— 
which rouses a spirit of revenge in his 
mind, suffuses his eyes with blood, makes 
his lips throb, distorts his face, deprives 
him of his reason, and dulls hiB sense 
of duty. 

‘Parusya’ is sternness or the total 
negation of mildness. Railing at or 
taunting another and speaking bitter 
words to anyone constitute harshness of 
speech; even so want of humility is 
sternness of body and the spirit of 
revenge and the feeling of hard-hearted- 
ness as opposed to forbearance and 
compassion represent sternness of mind. 

‘Ajfiana’ or ignorance here means lack 
of correct knowledge about truth and 
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untruth, virtue and sin etc., or forming and the evil propensities and immoral 
a wrong notion about them. practices that are found to exist in them 

are known as the demoniac properties or 
Those unbelievers who are ungodly ‘Asurl Sampad* as the Lord chooses to 
and deny His existence are called Asuras; call them. 

Describing thus the marks of those who are endowed with the divine and 
the demoniac gift respectively , the Lord now tells us the fruit of the two 
and cheers Arjuna by declaring him as born with the divine virtues . 

femfafrrc m i 

ht gsn iwti tiro II <\ 11 

fsftSRur the divine gift; as conducive to liberation; ( and ) 

the demoniac gift; as conducive to bondage; 33T has been recognized; 

<TP^ 0 son of Pandu, Arjuna; W (therefore) grieve not; 
the divine endowment; 3TO you are born with. 


The divine gift has been recognized as conducive to liberation, and 
the demoniac gift as conducive to bondage. Grieve not, Aijuna; for you 
are born with the divine endowment, ( 5 ) 


The divine gift as consisting of the 
Sattvic virtues and practices enumerated 
in verses 1 to 3 above secures absolute 
and lasting freedom from the bondage of 
mundane existence and unites one with 
God, who is Truth, Consciousness and 
Bliss solidified. Such is the opinion 
of the Vedas and other sacred books, as 
well as of holy men. This is what is 
meant by the statement that the divine 
gift has been recognized as conducive 
to liberation. 

Even so the demoniac gift—briefly 
mentioned in verse 4 above—as consisting 
of evil propensities and immoral 
practices, which have the element of 
Tanias with an admixture of RajaB 


preponderating in them, involves man in 
the , trammels of worldly existence and 
leads to his downfall. The Vedas and other 
scriptures as well as holy men bear 
testimony to this fact. This is what is 
meant by the declaration that the 
demoniac gift has been recognized as 
conducive to bondage. 

The latter half of this verse is 
intended to inspirit Arjuna by assuring 
him that he was naturally endowed 
with all the virtues constituting the 
divine gift. And since the latter 
brings about freedom from the bondage 
of worldly existence, there could be no 
doubt about his attaining blessedness. 
Hence he had no reason to grieve for. 


The divine gift has been dealt with at length at the beginning of this 
chapter as well as before, but the demoniac gift has been very briejly touched so 
far . The Lord , therefore , takes up the subject now in order to discuss in detail 
the nature as well as the conduct and behaviour of men possessing a demoniac 
disposition . 
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^ Is ^ sr i 

fsrercsn sita ^ & >1*3 II % II 

<mt 0 son of Prtha, Arjuna; in this world; ^^rwnf (there 

are) two types of created beings or men; <£f only; (viz.,) the one 

possessing a divine nature; ^ and; strcj*: the other possessing a demoniac 
disposition; ( of these) the type possessing a divine nature; iftfRST: in 

detail; iftrE: has been dealt with; (about) the type possessing a 

demoniac disposition; ft from Me; ^ (now) hear (in detail). 

There are only two types of men in this world, Aijuna,—the one 
possessing a divine nature and the other possessing a demoniac disposition. 
Of these, the type possessing a divine nature has been dealt with at length; 
now hear in detail from Me about the type possessing a demoniac dis¬ 
position. ( 6) 


‘Sarga’ means creation, and ‘Bhuta- 
sarga’ signifies an order of created beings. 
‘Asmin loke’ refers to the world of human 
beings and the present chapter discusses 
the characteristics of human beings; that 
is why ‘Bhutasargau’ has been translated 
as two orders or types of human beings. 

The use of the particle 4 Eva’, which 
restricts the number of the types of human 
beings to two only, is intended to convey 
that although there are many types of 
human beings, the two mentioned in the 
present verse are the chief among them, 
as other types are included in them. 

Of the two types of human beings 
mentioned here, the one which is Sattvic 
in character possesses a divine disposition; 


while the other, which is dominated by 
Tamas blended with Kajas, possesses a 
demoniac disposition. Men possessing a 
fiendish or delusive nature should be taken 
as included in the type possessing a 
demoniac disposition. 

The nature, conduct and behaviour 
of those possessing a divine disposition 
have been discussed at length in verses 
1 to 3 of this chapter as well as in other 
chapters; but the nature, conduct and 
behaviour of those possessing a demoniac 
disposition have been touched only briefly, 
Therefore, the Lord now undertakes to 
describe them in detail in the following 
verses in order that they may be eschewed. 
in toto. This is what is sought to be 
conveyed in the latter half of this verse. 


Thus inviting Arjuna to hear attentively the marks of those possessing a 
demoniac disposition, the Lord now proceeds to describe them . 

^ srcr ct ft gqgq : I 

* * srN ijifa * srai a vs u 

3n ^p r: possessing a demoniac disposition; «rcr: men; Jiffo*right activity; 
* an<1 > right abstinence from activity; * eyen; * not; know; 
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^5 in them; ^ neither; purity (internal or external); nor; sirerc: 

{ good ) conduct; ^ * nor; truthfulness; stfa even; there is. 


Men possessing a demoniac disposition know not what is right activity 
and what is right abstinence from activity. Hence they possess neither 
purity ( external or internal) nor good conduct nor even truthfulness. (7) 


Such action alone is worth performing 
or binding upon man as is conducive to 
his true well-being here as well as 
hereafter. Man should undertake such 
action only. And such action as is 
attended with evil consequences is worth 
eschewing and one should abstain from 
that. The first half of this verse is 
intended to convey that those possessing 
a demoniac disposition never realize that 
they should undertake only such actions 
as are worth undertaking and should 
abstain from those which are worth 
eschewing; hence they are guided in their 


activities by their own whims or caprices. 

‘^aucha’ signifies external as well as 
internal purity, which has been discussed 
at length in the commentary on XIII. 7; 
‘Achara’ comprises such noble activities 
as form an inseparable part of suoh purity; 
and ‘Satya’ consists in speaking wordB 
which are sincere, wholesome and true, 
as has been shown in the commentary 
on verse 2 of this very chapter. Men 
possessing a demoniac disposition have 
none of these virtues; on the other hand, 
their life is marred by impurity, 
immorality and mendacity. 


Thus showing lack of discrimination, parity and good conduct etc . in those 
possessing a demoniac disposition, the Lord now describes their atheistic outlook . 

ll -i li 

& these people (men possessing a demoniac disposition); say; 

sfllcj; the world; ( is) without any foundation; having no reality, 

absolutely unreal; (and) godless; ar'rorornjjn^ brought forth by 

• mutual union ( of the male and female ); 'Frail(therefore ) conceived 
in lust; apqq[ what else (than this ). 

Men possessing a demoniac disposition say this world is without any 
foundation, absolutely unreal and godless, brought forth by mutual 
union of the male and female and hence conceived in lust; what else 
than this ? ( 8 ) 

The present verse represents the is to say, no living being had any existence 
arbitrary and fanciful ideas of those who prior to its birth nor does a creature 
possess a demoniac disposition. They have any life after death, nor does it 
believe that this universe, consisting of have any creator, controller or ruler 
animate and inanimate creation, has no like God; it has no other object to 
basis in the shape of- God or the moral fulfil except the gratification of carpal 
law nor has it any abiding reality. That desire?, 
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This naturally tempts one to enquire the nature and conduct of those who 
hold such atheistic views * Anticipating this query the Lord now describes the 
distinctive traits of such unbelievers in the following four verses . 

II II 

this? sfH (false) view; clinging to; JiSRTirsr: those who 

have lost their self; 3re<Tf3[*n slow-witted; 3t%ar: foes (of all); of 

terrible deeds; snra: to the destruction of the universe; snrafsu prove 

equal. 


Clinging to this false view these slow-witted men of a vile disposi¬ 
tion and terrible deeds, these enemies of mankind, prove equal only to 
the destruction of the universe. ( 9 ) 


The activities of these men of a 
demoniac disposition are all governed by 
the atheistic outlook mentioned above: 
this is what is meant by the words 
*Etam drstim avastabhya’. 

These men of atheistic persuasions 
deny the existence of the soul; they are 
body-centred or materialists. Henoe their 
nature gets debased, they never feel in¬ 
clined to perforin any virtuous deed. All 
their resolveB are made with an eye to 
sensuous enjoyment. Their mind is ever 
busy hatching evil designs against others; 
in this way they harm themselves too. 


And they habitually perform with their 
mind, speech and body gruesome deeds 
that tend to intimidate, oppress and 
exterminate the animate and inanimate 
creation. 

Again, whatever these people do 
with their intellect, mind, speech or body 
during their lifetime is solely intended 
to torment or obliterate the entire creation 
consisting of animate and inanimate be¬ 
ings. This is what is meant by the 
statement that they are only capable of 
bringing ruination to the world. 


TOITfsTST 





( men ) full of hypocrisy, pride and arrogance; 
insatiable; longing; snfsrat cherishing; UTfT^ through ignorance; 
false doctrines; embracing; men of impure conduct; 

move (in this world ). 


Cherishing insatiable desires and embracing false doctrines through 
ignorance, these men of impure conduct move in this world, full of 
hypocrisy, pride and arrogance. v (10) 

‘Dambha* or hypocrisy consists in an air of superiority, in order to achieve 
assuming according to the needs of the one’s Belfish ends in the shape of honour, 
occasion an appearance which gives one wealth, adoration and prestige etc. ‘Mafca* 
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or pride consists in regarding oneself as 
worthy of honour or adoration; and 
*Mada* or arrogance is the same as 
remaining intoxicated with the pride of 
one’s fine person, merit, birth, power, 
learning, rank, wealth and progeny eto. 
All these evils are present in men of 
a demoniac disposition; hence they have 
been spoken of as ‘Dambhamana- 
madanvitah’. 

The ‘Kama’ or desire to acquire the 
various enjoyments of the world can 
never be satisfied; hence it has been 
characterized as ‘Duspuram’ or insatiable. 
And entertaining in one’s mind a firm 


resolve to satisfy this longing is what is 
meant by cherishing such a longing. 

Evolving heretic doctrines of various 
kinds they remain obstinately clinging 
to them. This is what is meant by their 
embracing false doctrines. 

v Asuchivratah* means that their diet, 
their mode of living, their manner of 
talking, their trade and commerce, their 
monetary transactions and their social 
dealings and behaviour, all are dirty and 
governed by heterodox principles. 

The verb ‘Pravartante* shows that 
these people are guided in their behavi¬ 
our by their own whims or caprices. 



WTTwrwrr ftferan ti U n 


*3 and; ending (only) with death; innumerable; 

cares; TrrraarT: giving themselves up to; devoted to the 

enjoyment of sensuous pleasures; 153133 ; this much (is joy); so; ftferar: 
( are) positive in their belief. 

Giving themselves up to innumerable cares ending only with death, 
they remain devoted to the enjoyment of sensuous pleasures and are positive 
in their belief that this is the highest limit of joy. ( 11) 


The cares with which these people 
are engrossed are so limitless that they 
can neither be numbered nor can their 
extent be gauged. They do not cease till 
a whole lifetime is over and persist till 
the last moment. This is what is meant 
by the first half of this verse. 

The accumulation and enjoyment of 


luxuries of various kinds is thesoleaimof 
their existence. Their life is thus wholly 
directed towards the realization of this 
end and they are fully convinced that 
the enjoyment of sensuous pleasures is 
the only joy worth the name. This is the 
idea brought out in the latter half of 
this verse. 





11 IR ji 


by a hundred ties of expectation; held in bondage; 
<fei 4 j^wW 3 orc; wholly giving themselves up to lust and anger; for 

the enjoyment of sensuous pleasures; 3*333 by unfair means; 
hoards of money and other objects; strive (to obtain). 
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bondage by 


lust and anger, they strive to amass 
hoards of money and other objects for the enjoyment of 


amass Dy untau 
sensuous 
( 12 ) 


Held in 

giving themselves up to 
means 
pleasures. 

The mind of men possessing a 
demoniac disposition revels in various 
projects of sense-gratification and they 
cherish innumerable hopes of various 
kinds to see those projects materialize. 
Their mind is now tossed by the hope 
of this enjoyment, the very nest moment 
it feels drawn towards another and 
clings to a third at another moment; in 
this way they are never free from the 
shackles of hope. This is what is 
meant by the phrase ‘Asapasasataih 
baddhah’. 

For the realization of these hopes 
they never depend on God or any other 


deity, noble act or pious thought, but 
take recourse to lust and anger alone. 
Hence they have been spoken of as 
wholly given up to lust and anger. 

He who attempts to usurp others’ 
possessions etc. by taking recourse to 
such unlawful or unauthorized mesans as 
thieving, robbery, dacoity, lying, chicanery, 
duplicity, hypocrisy, violence, diplomacy, 
gambling, fraudulence, poisoning, false 
accusation and intimidation etc. under 
the prompting of lust and anger, is said 
to strive for the accumulation of wealth 
by unfair means. 


Having discussed in the preceding jour verses the distinctive marks and 
conduct of men possessing a demoniac disposition, the Lord now proceeds to describe 
in the following four verses their resolves, which are prompted by delusion and 
the feelings of 'F and ‘mine’, as well as their evil destiny. 

TPIT SSSffaw STO TRfasPJ, I 

II U II 


W by me; today; this; has been secured; ( and ) 

this; jpitoni. ambition; VF& shall (now) realize; U with me; this 
(much); *m. wealth; is (already); 3*: m (and) yet again; ^ 
this; shall be. 


They say to themselves, “This 
and now I shall realize this ambition, 
and yet again this shall be mine. 

The word 4 Manoratha’ in this verse 
stands for the thought of wife, progeny, 
wealth, land, house, honour, fame and 
all other objects that are sought for by 
the mind. The present verse is, therefore, 
intended to convey that men possessing 
a demoniac disposition indulge in egotistic 
thoughts of various kinds. They attribute 


much has been secured by me today 
So much wealth is already with me 

(13) 

their success in attaining the object of 
their desire in the past to their personal 
endeavour and also look to the same for 
their success in realizing further "objects 
of their desire. They are conscious of 
the fact that they are already tnasters of 
a considerable fortune and pow^'und confi¬ 
dently hope to have more not long afterwards. 
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TOT I 

fcrdsi fpft ii \v 11 


that; 5T|: enemy; by me; pf: has been killed; v and; 

( those ) others; 3JNT too; stfJJ. I; shall kill; I ( am ); the 

^ lord ( of all); vfoft the enjoyer ( of all power ); at^ I ( am ); Rk: endowed 
with all occult powers; SRRng; ( and am ) mighty; (and ) happy. 


That enemy has been slain by me and I shall kill those others too. 
I am the lord of all, the enjoyer of all power; I am endowed with all 
supernatural powers, pd am mighty and happy. ( 14 ) 


Men of a demoniac disposition* who 
regard the enjoyment of sensuous pleasures 
as the summum bonutn of life, are slaves 
of lust and anger. They have no faith 
in God, religion or the law of recompense. 
Therefore, intoxicated with pride they 
feel that there was none in this world 
4 who could stand in their way or oppose 
them with impunity. Therefore, boiling 
with rage, they haughtily brag in a stern 
voice that such and such a man, who 
was so mighty and such a world-renowned 
and influential personality, was despatched 
by them in no time because he stood on 
inimical terms with them; nay, others too, 
who are at loggerheads with them or will 
be inimically disposed towards them 
shall be easily killed by them, however 
powerful they may be. This is what is 
meant by the first half of this verse. 

Besides being egotistic, these people 
% are intoxicated with pride as well. They 
feel that no one in this world is greater 
than they, that they can kill or protect, 


uproot or establish, whomsoever they 
like. Hence with great pride they say, 
“Oh, we are absolutely free, everything 
lies in our own hands; who else than us 
is powerful, we are the masters of all 
fortune. Nay, we are the lord of all 
lords, the supreme Person too. Every 
one should worship us. We are not only 
the masters of fortune, we also enjoy it. 
We have never met with failure in our 
life; to whatever task we have set 
ourselves, our efforts have invariably been 
crowned with success. Our life has been 
ever successful; nay, we are endowed 
with a prophetic vision, future events 
become known to us beforehand. We 
know everything, nothing is hidden from 
us. Nay, we are supremely powerful; our 
mental or physical strength is so great 
that anyone who depends on it will be 
able to conquer the world through it. Due 
to all these reasons we are very happy; 
all worldly joys are ever at our service 
and will continue to serve us/’ This is 
the idea brought out in the latter half 
of this verse. 


jrrtt; qcrffg II \\ II 


ie a. T-m 
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sirea: wealthy; having a big family; I am; WU 

like unto me; 3F*: who else; is; I will sacrifice (to gods); 

I will give (alms); I will make merry; thus; 

blinded by ignorance; aflfrfeafoara rc with their minds bewildered by numerous 
thoughts; enveloped in the mesh of delusion; to the 

enjoyment of sensuous pleasures; srerasr: addicted; into the foulest 

hell; 'TttfNi they fall. 

I am wealthy and own a large family; who else is like unto me ? 
I will sacrifice to gods, 1 will give alms, I will make merry. Thus 
blinded by ignorance, enveloped in the mesh of delusion and addicted to the 
enjoyment of sensuous pleasures, their mind bewildered by numerous thoughts, 
these men of a devilish disposition fall into the foulest hell. (15-16) 


The first half of the fifteenth verse 
shows how these men of a demoniac 
disposition boast of their wealth and big 
family. These people boastfully declare 
that there is no limit to their wealth, 
their kinsmen and relatives, their friends 
and associates, their followers and 
companions. At a single call from them 
countless men are ready to follow them. 
In this way none can match them in 
wealth and man-power. 

The verbs ‘7aksye’ and ‘Dasyami’ 
give expression to their false pride relating 
to the performance of sacrifices and 
charity. The idea is that men possessing 
a demoniac disposition never perform nor 
seek to perform the Sattvic type of sacrifices; 
likewise they never practise nor seek 
to practise the Sattvic form of charity. 
They make an external show of sacrifices 
and charity simply in order to create an 
impression , on others and boastfully 
declare that none can vie with them in 
the performance of sacrifices and charity. 

The verb ‘Modisye’ gives expression 
to their false pride relating to merriment. 
Indulging in boasts of various kinds they 
proudly picture to their mind the delight 


that will be theirs, how they will be 
transported with joy and enjoy life to 
their heart’s content. 

The ignorance with which they are 
said to be blinded is 'no other than the 
egotism revealed in verses 13-14 above as 
well as in the present verses. 

The compound adjective ‘Anekachitta- 
vibhranfeah' shows that men possessing a 
demoniac disposition are unable to fasten 
their attention on any one object, they 
are fickle-minded. 

‘Kamabhogesu Prasaktah’ shows that 
such men look^upon the gratification of 
the senses as the sole object of their 
existence; that is responsible for their 
excessive attachment to the enjoyment of 
sensuous pleasures. 

The words “A&ichau Narake Patanti” 
describe the evil destiny Of men possessing 
a demoniac disposition. The idea is that 
men of this - type perpetrate sins of various 
kinds for the gratification of their senses 
and are condemned to frightful hells of 
various appellations, which are full of 
suffering and abound in obnoxious substances 
such as faeces, urine, blood* pus and so on. . 


In verse 15 above it was stated that men possessing a demoniac disposition 
vauntingly proclaim their intention to ‘perform sacrifices'; the Lord accordingly 
reveals the nature of their sacrificial performances in the following verse. 
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fl f cTOW TT fe ar: 







1 

tl K* II 


% those; aticW^rfea T: self-conceited 5 haughty; intoxi¬ 

cated by wealth and honour; ^wn|: through nominal sacrifices; for ostenta¬ 
tion ; sngfsrjerwj. without following the sacred rituals; worship ( God ). 

m 

Intoxicated by wealth and honour, those self-conceited and haughty 
men worship God through nominal sacrifices for ostentation without follow¬ 
ing the sacred rituals. ( 17 ) 


‘Atmasambhavitah 1 are those who are 
in their own estimation superior to all 
in every respect, honourable, noble and 
worthy of adoration. 

Similarly ‘Stabdhah’ are those who 
are too arrogant to behave politely with 
anybody, not even with those who are 
worthy of their adoration. 


The sacrifices they perform are merely 
nominal and devoid of faith and are only 
intended to impress others. They are 
thus Tamasic in character and that iB 
why they lead to hell; for the Lord says 
in Chapter XIV above that men of a 
Tamasic disposition fall into hell. For a 
detailed exposition of what is called 
‘Tamasa Yajna 1 the reader is referred 
to XVII. 13. 


Describing thus the nature of their sacrificial performances, the Lord now 
delineates their own disposition , which is responsible for their evil fate. 


^ nfsrar: 1 

II \c 11 


stffEKq , egotism; 35 R, brute force; arrogance; s&npj; lust; =3 and; 
anger etc.; srfsran given over to; calumnizing others; srRflq^j 

(dwelling) in their own body as well as in those of others; Me ( the 

inner controller of all); hating. 


Given over to egotism, brute force, arrogance, lust and anger etc. 
and cal umniz ing others, they hate Me (the inner controller of all) dwelling 
in their own bodies as well as in those of others. (18) 

Full of egotism, tliese meu possessing them into trouble. They consider none 
a demoniac disposition proclaim them- as a match for their might. Full of 
selves as the lord of all, the enjoyer arrogance they boast of their big fortune 
of all luxuries, accomplished in every and large family. They recognize none as 
way, mighty, and happy. Nothing is their equal. Given over to lust, they 
impossible in their eyes. Resorting to indulge in immoral acts of various kinds. 
brute ; force, they antagonize others, and And obsessed by anger they threaten to 
proceed to intimidate, assault and involve kill whosoever acts in opposition to their 
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will or dares to offend them. Abandoning 
themselves in this way to egotism etc. 
they indulge in dreams and idle talks of 
various kinds; and whatever they do is 
prompted and backed by all these evil 
propensities They never take their stand 
on God, religion or sacred lore. This is 
what is meant by the first half of this verse. 

# The use of the conjunctive particle 
•Cha’ is intended to cover many more 
evils besides those explicitly mentioned 
in the verse, viz., hypocrisy, greed, 
infatuation and so on. 

‘Asuya’ consists in discovering and 
condemning the faults of others, repudiat- 
ing their virtues and painting them as a 
vice. Men possessing a demoniac disposi- 

Thus 
practices etc . 
such people 
verses just 
and practices. 


tion are habituated to this. To say nothing 
of others, they cavil even at God. and 
holy men, This is what is sought to be 
conveyed by adding the prefix ‘Abhi’ 
before ‘ Asuyakah’, which shows that 
none escapes their censorious eye. 

In the latter half of this verse the Lord 
shows that men of a demoniac disposition, 
who antagonize others and seek to oppress 
them in various ways and also suffer 
themselves, thereby bear malice to Him, 
inasmuch as He dwells in them as well 
as in others as their inner controller. 
To antagonize or hate another, to harm 
another and to inflict suffering on another 
is to hate God Himself dwelling in one’s 
own body as well as in those of others. 


Thus describing in verses 7 to 18 the evil propensities and immoral 
of those possessing a demoniac disposition, the Lord now condemns 
in strongest terms and describes their evil fate in the following two 
in order to evoke a feeling of repugnance towards those evil traits 


cTRf srerfts ircnwrai I 


5fT^ those 5 fpcf: hating; sinful; sgtr^ ( and ) cruel; vilest 

among men; 15 in the world? sreran repeatedly? qtfsig into 

demoniacal wombs; ^ only? cast. 


These haters, sinful, cruel and vilest among men, I cast again and 
again into demoniacal wombs in this world. (19 ) 


The demonstrative pronoun ‘Tan*, 
qualified by the adjectives ‘Dwisatah’, 
‘Asubhan’, ‘Kruran’ and ‘Naradhaman’, 
refers to men possessing a demoniac 
disposition who have been spoken of at 
length in the foregoing verses. Their vile 
propensities and immoral practices alone 
are responsible for their evil destiny: 
this is what is sought to he conveyed by 
the use of the above qualifications. The 
idea is that these vile men bear malice 
to all, bring corruption into society by 
their sinful activities of various kinds, 


perpetrate many cruel acts in a callous 
manner, and harm otherB without any 
provocation. 

‘Demoniac wombs’ represent all sub¬ 
human species of living beings such as 
the lion, the tiger, beasts, birds, insects 
and moths, reptiles, scorpions, dogs, crows 
and all other. 

‘Ajasram’ implies that they are cast 
into such demoniac wombs time without 
number; while the use of the indeclinable 
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‘Eva’ with ‘Asttrisu Yonisn’ rules oat higher species such as gods, manes or 
the. possibility of their being born in human beings. 


qtffwrwT 3FiT^r spsrft i 
jrmsir^ ^ 11 ii 

O son of Kunti, Arjuna; *J3T: those stupid souls; JTR. Me; 
mw not reaching; life after life; sthjCr demoniac wombs; 

WTOT: attain; ( even) in comparison to them; nfrR to a still 

lower plane; ^ indeed; sink down. 


Failing to reach Me, Arjuna, these stupid souls are born life after life 
in demoniac wombs and then verily sink down to a still lower plane. ( 20 ) 


Even though, it is out of the question 
for such stupid souls possessing a demoniac 
nature to attain to a higher plane of spiritual 
existence, to say nothing of God-Realiza- 
tion,—the human soul is eligible for this 
consummation. Having earned this title, 
men who lose sight of it and embrace 
the demoniac nature abandoning the path 
leading to God-Realization in the shape 
of a divine disposition, are debarred from 
God-Realization even after attaining the 
golden opportunity of a human birth. 
This is what is implied by the words 
‘Mam Aprapya’. The all-merciful Lord 
takes pity as it were on this plight of 
the human soul and thereby warns him 
not to forfeit the title to God-Realiza¬ 


tion, which is a birthright with him, by 
embracing a demoniac disposition* 

Men of this type are cast into 
demoniac wombs time without number 
and never attain a higher birth. This i8 
what is meant by the first half of this 
verse. 

The words ‘Tato yanti adhamam 
gatim’ are intended to convey that there 
is no end to the misery of such stupid 
souls. Repeated birth in demoniac wombs 
does not purge them of their sins and 
they fall into frightful hells such as 
Kumbhipaka, Maharaurava, Tamisra and 
Andhatamisra etc., which are full of 
untold suffering and represent a still 
lower condition of being. 


The declaration of the Lord that men of a devilish disposition are repeatedly 
born in demoniac wombs and are hurled into frightful hells may lead one 
to enquire as to how they can escape this evil fate and attain the supreme goal 
The Lord } therefore , exhorts us to give up the three evils forming part of the 
demoniac nature , which are mainly responsible for all evil destinies , and points 
out the way to attain the supreme goal . 




5K I 

II \\ 


desire; sN: anger; ?raT and; greed; this; triple; 

gate of hell; sncW*i: of the soul; bringing about the ruina¬ 

tion; Ztm, therefore; ^ all these three; ^ one should avoid. 
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Desire, anger* and greed—this triple gate of hell brings about the 
ruination of the soul. Therefore, one should avoid all these three. ( 21) 


The craving for objects of enjoyment 
such as wife and children is known as 
‘Kama’; it is under the impulse of desire 
that men commit sins of various kinds, 
such as thieving, adultery and partaking 
of prohibited food. The excitement 
caused by the frustration of one’s plans 
is called ‘Krodha’ ; obsessed by anger, 
men resort to violence, retaliation and 
other sinful acts of varying description. 
A passionate longing for wealth and 
other possessions is known by the name 
of ‘Lobha\ Avaricious men refuse to part 
with their money on appropriate occasions 
and remain engaged in acquiring and 
accumulating wealth even by unfair 
means. This involves them into sins of 
a major type suoh as lying, duplicity, 
thieving and perfidy etc. Sins lead to 
the attainment of hells like Tamisra, 
Andhatamisra and so on; that is why 
these three evils have been spoken of as 
gates of hell. 

The word ‘Atmanah’ stands for the 
Jlvatma or embodied soul. The soul, 
however, never perishes; hence the 
destruction of the soul referred to in 


this verse should be taken to mean its 
ruination or degradation. Ever since 
man falls a prey to desire, anger and 
greed, the standard of his thoughts, 
feelings and conduct begins to deteriorate. 
Desire, anger and greed drive him to 
actions which ruin his body, fill his 
mind with evil thoughts, impair his reason, 
and vitiate all his activities, with the 
result that his life here is robbed of its 
joy, peace and purity and is transformed 
into a vale of tears, and he is cast into 
demoniac wombs and hells hereafter. 
That is why these three evils have 
been declared as responsible for the 
ruination of the soul. 

When it is settled that desire, anger 
and greed, which are born of ignorance 
and are the root of all evils, are solely 
responsible for degradation in every form, 
it behoves us to eschew them altogether 
without delay regarding them as no 
less injurious than a deadly poison; 
This is what is meant by the words 
‘Tasmat etat trayam tyajet’ occnrring at 
the end of the verse. 


TO II RR || 

0 son of Kunti, Arjuna; Biftr: cwtfr?: from these, three gates 
of hell, rarcjrf;: freed; man; silcJR: his dwn; salvation; SHY# works; 
thereby; c Rn^ ufenj, the supreme goal; *mcr attains. 


Freed from these three gates of hell, man works his own salvation 


and thereby attains the supreme goal, 

The * compound word ‘Tamodwaraih*, 
qualified by the adjectives ‘Efeaih’ and 
‘Trihhih’, refers to desire, anger and 
greed which have been spoken of in the 
preceding verse, as the three gates of 
hell. Hells like Tamisra and Andhatamisra 


*• e., God. - (22) 

are full of darkness; they are attained 
as a result of vices and evil propensities 
.■which are born of the darkness of 
ignorance; and creatures inhabiting those 
regions are ever enveloped in the dark¬ 
ness of woe and ignorance, pence ' they 
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are spoken of as Tamas or darkness. 
Desire, anger and greed—these three pave 
the way for these regions; hence they 
have been referred to as ‘Tamo&waraik’. 
He alone who is altogether free'from 
these can strive for his spiritual uplift. 
And having attained a human body, he 
alone who works his, own salvation in 
this way is ‘man’ ( Narah ) in the real 
acceptation of the term. This is what is 
sought to be conveyed by the use of the 


^ord ‘Narah* in this context. 

Men who are slaves of desire, anger 
and greed bring about their own degrada¬ 
tion; while those who are free from 
these strive for their salvation. There¬ 
fore, having given up desire, anger and 
greed, those who cultivate in a disinterested 
spirit divine properties in the shape of 
moral virtues and good conduct as 
prescribed in the ^astras are said to 
work for their salvation. 


One may ask here: He who ads according to his own belief rather 
than practise divine virtues, does he attain the supreme goal or not ? Anticipating 
this query > the Lord says:— 

n s * to il ^ H 


si: who; ii t iwfe rq. the injunctions of the scriptures; having cast 

aside; according to his own sweet will; acts (arbitrarily); 

he; q neither; fsri^t. perfection; attains; * nor; WH, ’TRFU, the 

supreme goal; •r nor again; happiness. 

Having cast aside the injunctions of the scriptures, he who acts in 
an arbitrary way according to his own sweet will neither attains perfection 
nor the supreme goal nor even happiness. ( 23 ) 

The word ‘Sastra’ covers the Vedas 
as well as the whole body of sacred 
literature based on the Vedas, viz., the 
Smrtis, the Puranas and the Epics ( the 
Ratnayana and the Uahabharata ). It is from 
these scriptures or sacred boolis that we 
learn how to renounce the practices and 
behaviour representing the demoniac 
properties and to cultivate auspicious 
' qualities and conduot forming part of 
the divine endowment. Flouting the in¬ 
junctions of these 3astras, which throw 
light on what one onght to do and what 
one should abstain from doing, he who 
is guided by his own reason and is 
prompted by the desire to win honour, 
fame and prestige etc. is said to act in 
an arbitrary way. 


The acts of him who casts aside 
the injunctions of the scriptures lead 
to his downfall in case they are positive¬ 
ly prohibited by the £astras, e ., of a 

sinful character. Hence they are out of 
consideration here. If, on the other 
hand, his acts are prompted by some 
desire, even though approved by his own 
reason, they bring no reward to the 
doer inasmuch as they are performed in 
an arbitrary way and flout the injunctions 
of the scriptiAes. That is to say, far 
from reaching the supreme goal, he is 
not even able to acquire oecult powers 
suoh as the ability to assume an atomic 
form or attain perfection in the form ef; 
paradise, nor does he enjoy the Satt, 
type of happiness in this world. 
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the declaration made by the Lord that arbitrary acts flouting the injunc¬ 
tions of the Sastras yield no fruit> may lead one to enquire as to what should be 
done under the circumstances. Anticipating this query the Lord says :— 


arar<ri ?r 



i 


tmt 11 m 11 


mm therefore 5 ^ for you; in this matter of deter¬ 

mining what should be done and what should not be done; WWl the 
scripture ( alone ); swot; is ( your ) authority; Sftc^T knowing ( this); 5TT$- 
ordained by the scriptures; ^ action; you ought to 

perform. 


Therefore, the scripture alone is your guide in determining what 
should be done and what should not be done. Knowing this, you ought 
to perform only such action as is ordained by the scriptures, (24 ) 


The Yedas and other scriptures based 
on them, viz., the Smrtis, the Puranas and 
the Epics, guide us in determining what one 
should do and what one should abstain 
from doing; therefore, one should accept the 
authority of the Sastras in such matters, 
rather than act in an arbitrary way. 
That is to say, one should perform only 
such acts as are ordained by the 
scriptures, and abstain from those which 
are prohibited by them. This is what is 
meant by the first half of this verse. 


Recognizing in this way the authority 
of the scriptures, Arjuna is advised in 
the latter half of this verse to perform 
in the right way dnties of an obligatory 
nature prescribed in the Sastras, and no 
such actions as are prohibited by them. 
And such virtuous acts too as are 
sanctioned by the scriptures should be 
performed only in a disinterested spirit;- for 
only those acts that are performed in a dis¬ 
interested spirit have been declared in the 
Sastras as conducive to God-Realization. 


a* StSRSrwi 

m ti U 11 


Thus, in the Upanisad sung by the Lord, the science 
of Brahma, the scripture of Yoga, the dialogue 
between Sri Krsna and Arjuna, ends the 
sixteenth chapter entitled “The Yoga 
of Division between the Divine 
tend the Demoniacal 
Properties 



Chapter XVII 

At the beginning of this chapter Arjuna enquires about the position of 
those who are endowed with faith. In reply to this question the Lord classifies 

Title of the fait k ' nto three fc yp es and points out that it is faith which deter- 

chapter mines the character of a man. Thereafter, showing the connection 

of faith with worship, sacrifice, austerity etc., He proclaims in the 
concluding verse that the actions of those who are devoid of faith are as good 
as not done. Sinse the three types of faith have thus been separately expounded 
in this chapter, it has been given the appellation of Sraddhatrayavibhagayoga 
or the “Yoga of division of three kinds of faith”. 

In the opening verse of this chapter Arjuna enquires of the Lord about 
the position of those who having cast aside the injunctions of the Sastras worship 
God with faith. In reply to this question the Lord discusses in 

Summary ofthe . - J , , _ . _ . , 

chapter the second the three types of innate faith varying according to 
the three Gunas or modes of Prakrti; the third declares that the 
character of a man is determined by his faith; the fourth tells us how men 
possessing the Sattvic, Rajasic and Tamasic types of faith worship gods, demi¬ 
gods, devils and spirits respectively; the fifth and sixth decry those who practise 
austere penance not sanctioned by the scriptures; the seventh calls upon Arjuna 
to hear the different types of food, sacrifice, penance and gift; the eighth, 
ninth and tenth discuss the Sattvic, Rajasic and Tamasic types of food; 

the eleventh, twelfth and thirteenth similarly discuss the characteristics of the 
Sattvic, Rajasic and Tamasic types of sacrifice. Describing in the fourteenth, 
fifteenth and sixteenth the nature of bodily austerity, austerity of speech and 
austerity of the mind respectively, the Lord defines the Sattvic form of austerity in 
the seventeenth, and the Rajasic and Tamasic forms in the eighteenth and 
nineteenth. The twentieth, twenty-first and twenty-second elucidate the distinctive 
features of the Sattvic, Rajasic and Tamasic forms of charity. The twenty- 

third glorifies the sacred words “OM TAT SAT”. The twenty-fourth explains the 
use of the syllable "OM”, the twenty-fifth that of “TAT” and the twenty-sixth and 
twenty-seventh that of “SAT”. And the chapter is concluded by proclaiming in the last 
or twenty-eighth verse that sacrifice, charity, austerity and other acts performed 
without faith bring no reward here or hereafter and are as good as not done at all. 

At the leginning of Chapter XVI the Lord first of all described under 
the name of “divine endowment'’ the virtues and conduct prescribed in the 
Uk tk S&stras and practised in a disinterested spirit, and then discussed the 

Disarm demoniac properties which are discountenanced by the S&stras. At 

the same time He affirmed His law of casting into hell men 
possessing a demoniac disposition and proclaimed that lust, anger and greed are 


17 G. T.-IH 
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the main evils forming fart of the demoniac properties and are gates of hell; 
renouncing these he imho strives for his spiritual welfare attains the supreme goal. 
Thereafter He declared that having cast aside the scriptural injunctions, he who 
acts in an arbitrary way and does only that which is approved by his own judgment gets 
no reward for his actions', his efforts aiming at perfection bring, him no perfection, his 
endeavours aiming at happiness fail to bring him happiness and attainment of 
the supreme goal is quite out of the question for him , Arjuna was, therefore, advised to 
follow in a disinterested spirit the injunctions of the Sastras, which are competent 
to determine what should be done and what should not be done . While conceding that 
the actions of those who act in an arbitrary way flouting the scriptural injunctions 
yield no fruit at all, Arjuna-is, however, reminded of those who reverently perform 
sacred acts such as worship, sacrifice and so on, even though casting aside the 
injunctions of the scriptures through ignorance or otherwise, and is eager to 
know where they stand. Giving expression to this curiosity of his, Arjuna 
puts the following question to the Lord:— 

f%r g ^ ii i ii 

0 Krijna; who; strjrrih the injunctions of the scriptures; 
3SP* having cast aside; with faith; stfMar: endowed; worship 

(gods and others); 3^*1. their; H$r position; 3 then; (is ) what; 
partaking of the nature of Sattva; or; partaking of the nature of 
Rajas; <tr: ( or ) partaking of the nature of Tanias. 


Arjuna said: Those who, endowed with faith, worship gods and 
others casting aside the injunctions of the scriptures, where do they stand, 
Krsna,—in Sattva, Rajas or Tamas ? ^ 1 ^ 


Even though the men referred to in 
the present verse stand on the same 
looting as the one mentioned in verse 23 
of Chapter XVI in so far as both these 
types of men oast aside the scriptural 
injunctions, their cases no doubt differ. 
Verse 23 of Chapter XVI speaks of him 
who disdainfully flouts the injunctions of 
the Sastras: while the present, verse 
refers to those who disregard them 
through ignorance or want of knowledge. 
The former has no regard for the Sastras; 
he does only that which is approved by 


his own judgment. That is why he is 
said to act in an arbitrary way according 
to his own sweet will—(). 
Those referred to in the present verse, 
however, are said to worship gods and 
others with faith (*[5*% $*3?#ejcIT:); thus 
faith or reverence is present in them. 
Where there is faith, contemptuous 
disregard is out of the question. Knowledge 
of the scriptural injunctions, is denied 
to them due to adverse circumstances and 
unfavourable surroundings, for want of 
leisure or through lack of industry and 
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study etc.; and it is this ignorance which 
is responsible for their failure to respect 
the injunctions of the S§astras. 

The word ‘Nistha* in this verse stands 
for one’s state or condition of being. 
For while answering the query of Arjuna 
contained in this verse, the Lord says in 
verse 3 below that faith constitutes the 
very being of man; whatever the nature 
of his faith, that verily he is. That is 
to say, his condition of being corresponds 
to the nature of his faith. This state or 
condition of one’s being is known by the 
name ‘Nistha.’ 

In verse 6 of Chapter XVI the Lord 
referred to two types of men, viz., those 
blessed with a divine nature and those 
possessing a demoniac disposition. Of 
these, the former perform actions enjoined 
by the scriptures in a disinterested spirit, 
and thereby attain liberation. Those 
possessing a demoniac disposition, again, 
are either Tamasic men who perpetrate 
sinful acts, or those who are dominated 
by Rajas blended with Tamas and perform 
noble deeds of their own liking, ignoring 
the scriptural injunctions. The former are 
born in sub-human species or cast into 
hells, while the latter get no reward for 
their noble actions. They have none the 
less to reap the evil consequences of their 
sinful deeds. While all these facts 
relating to those who possess a divine or 
demoniac disposition were thoroughly 
understood by Arjuna, he had some doubts 
about those who worship gods and others 
with faith, though casting aside the 
scriptural injunctions for want of 
knowledge about them. It was not clear 
to him whether they should be recognized 
as possessing a divine nature or a demoniac 
disposition. This is what he seeks to 
know by asking the question embodied 
in the latter half of this verse. 

From the above exposition it is clear 
that men of this world can be classified 
under the following five heads:— 

( 1 ) Those who not only follow the 
injunctions of the 3astrasbut are endowed 


with faith as well; 

( 2 ) those who are lacking in jfaith 
even though they respect the scriptural 
injunctions to some extent; 

( 3 ) those who, though endowed with 
faith, are yet unable to follow the 
injunctions of the &astras; 

( 4 ) those who are neither endowed 
with faith nor respect the scriptural 
injunctions; and 

( 5 ) those who flout the scriptural 
injunctions in a disdainful spirit. 

Now the question is, how to 
distinguish men belonging to each of 
these five groups, what is their destiny 
and in which particular verses of the 
Gita do they find mention. 

( 1 ) In this connection it may be 
submitted that men belonging to the first 
category, viz., those who are not only 
endowed with faith but also follow the 
injunctions of the Sastras, are again of 
two kinds: (i) those who perform their 
duties in a disinterested spirit, and (ii) 
those who work with an interested motive. 
Those Sattvic men who are blessed with 
the divine endowment and act in a 
disinterested spirit attain liberation; they 
are mainly referred to in the first three 
verses of Chapter XVI as well as in 
verses 11, 14, 17 and 20 of the present 
chapter. Those who are dominated by Rajas 
blended with Sattva and work with an 
interested motive attain supernatural 
powers, happiness and higher worlds such as 
heaven etc.; these find mention in verses 
42 to 44 of Chapter II, verse 12 of Chapter 
IV, verses 20 to 22 of Chapter VII and 
verses 20, 21 and 23 of Chapter IX. 

( 2 ) Those who are lacking in faith 
even though they perform sacrifices and 
other acts and practise ohanty and 
austerity etc., following to a certain 
extent the injunctions of the £§astras, get 
no reward for those actB, whioh go in 
vain and are of no use to them here or 
hereafter. These have been mentioned 
in verse 2$ of the present chapter. 
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( 3 ) Those who, though casting aside 
the injunctions of the {Sastras through 
ignorance, are yet endowed with faith 
are either Sattvic or Eajasic or Tamasic 
in character according to the nature of 
their faith. Their destiny too corresponds 
to their nature. These have been referred 
to in verses 2, 3 and 4 of this chapter. 

( 4 ) Those men of a demoniac disposi¬ 
tion who neither believe in the scriptures 
nor possess faith and who, therefore, lead 
a sinful life acting on the impulse of 
lust, anger and greed are cast into 
hells or born in the lower species. 
These find mention in verse 15 of Chapter 
VII, verse 12 of Chapter IX, verses 7 
to 20 of Chapter XVI and verses 5, 6 and 
13 of this chapter. 

(5) Those who follow their own will 
and do whatever is approved by their own 
judgment, flouting the injunctions of the 

The Lord vouchsafes a brief reply 

verses 


£$astras in a disdainful spirit, are either 
Tamasic men who perform acts which 
are forbidden by the scriptures, or suoh 
as are dominated by Eajas blended with' 
Tamas and perform noble deeds. Of these, 
the former are condemned to hell and 
other evil fate and have been referred to 
in sub-para 4 above; whereas the latter 
get no reward whatsoever inasmuch as 
they set at naught the injunctions’of the 
scriptures, as has been mentioned in verse 
23 of Chapter XVI. • Let it be noted in 
this connection that sinful acts perpetrated 
by these men invariably lead to evil 
consequences such as birth in a sub¬ 
human species and tortures in hell. 

The references quoted above by way 
of authority are by no means exhaustive: 
there are other verses too dealing with 
these five types of men. We have, 
however, refrained from citing all ^ of 
them in this context. 

to Arjuna’s query in the following two 




fafsrar *rr I 

srrferaft IN ar II ^ II 

of men; 5tt that ; innate (not based on the study of 

scriptures); st^r faith ; Hriwtf of a Sattvic character 5 ^ and 5 of a 

Rajasic type; ^ and; anrcft of a Tamasic nature; in this way; of 

three kinds; only; is; um. of that; ^ Rear (from Me). 

Sri Bhagavan said: That untutored innate faith of men is of three 
kinds—Sattvic and Rajasic and Tamasic. Hear of it from Me. ( 2 ) 


The word ‘Dehinam’ in this verse 
stands for the generality of men who 
naturally identify themselves with their 
body. 

The word ‘^raddha’, qualified by the 
adjectives ‘Sa’ and ‘Swabhavaja’, refers 
to the faith existing in men who perform 
sacrifices and other duties in a spirit of 


reverence, though casting aside the in junc¬ 
tions of the scriptures. &raddha which 
follows from a study of the scriptures is 
oalled ‘^istraja’ ( proceeding from a study 
of the soriptures); while ‘Swabhavaja’ is 
that which is inborn and conforms to 
the tendencies formed as a result of one’s 
aotions in the current as well as in 
previous lives. 
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stfh i 

3^t V=5^: ST ^ ST? II ^ II 

ttpet 0 descendant of Bharat a, Aijuna; of all (men); sr^r faith; 
srargw shaped to their mental constitution; wrfcf is; snin. this; gw man; 

(is) constituted of faith: *t: who; possessing the kind of 

faith he does; R: he ( himself); St: (is) that; ^ indeed. 

The faith of all men conforms to their mental constitution, Arjuna. 
This man consists of faith; whatever the nature of his faith, he is 
verily that. ( 3 ) 


The pronoun ‘Sarvasya’ stands for 
those very men who regard the body as 
their self and have been referred to as 
‘Dehinam’ in the preceding verse. This 
shows that the verBe speaks of the 
generality of men who are identified with 
thei^body. For the Lord says in the latter 
half of this very verse: “Whatever the 
nature of faith man possesses, that verily 
he is.” This dictum can apply only to 
him who regards the body as his self, 
and not to the man of wisdom who has 
transcended the three Gunas. 

Man’s nature conforms to the kind 
of actions he performs, which are either 
Sattvic, Bajasic or Tamasic. And nature 
is imbedded in the mind; hence his frame 
of mind is believed to reflect his nature. 
Hence to call one’s faith inborn is just the 
same as to speak of it as conforming 
to one’s mental constitution. Thus there 
is no anomaly on the part of the Lord in 
speaking of faith as ‘Swabhavaja’ at one 
place and as ‘Sattvanurupa’ at another. 

The real being of the Purusa or soul 
is beyond the Gunas or modes of Prakjti, 


as is stated in verse 22 of Chapter 
XHI. The present verse, however, 
speaks of the Purusa who is seated 
in Prakrti and is connected with 
the three Gunas born of Prakrti. For 
diversity attributable to the Gunas 
is possible only in the Purusa who is 
seated in Prakrti. Diversity due to the 
Gunas is out of the question in the case 
of him who is beyond the three Gunas. 
Hence there is no contradiction in speak¬ 
ing of the soul as ‘Parah’ (wholly 
beyond the three Gunas) at one place 
and as ‘SSraddhamaya* at another. The 
Lord points out here that a man’s state 
or condition of being corresponds to the 
nature of his faith, which is either 
Sattvic, Bajasic or Tamasic according to 
the frame of his mind. That is to say, 
the kind of faith a man possesses re¬ 
presents his very being. Establishing in 
this way the identity of faith, the state 
of being and the very being or self of 
man, the Lord answers the query of 
Arjuna relating to the state of being of 
those who worship with faith even 
though casting aside the injunctions of 
the £astras. 


It has been stated above that a man’s Nistha or state of being corresponds 
to his faith; this may lead one to enmire the means of ascertaining the state of 
being of a particular individual Anticipating this query the Lord says 

35Rt STlf^T vasr: I 

^ n * n 
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Hrl^r: men of a Sattvic disposition; gods; worship; qsigr: 

men of a Eajasic temperament; qsfR$T% Yaksas (demigods) and demons;^ 
others; cttJRir: (viz., ) men of a Tamasic disposition; the spirits of 

the dead; ^ and; troops of ghosts; worship. 

Men of a Sattvic disposition worship gods; those of a Rajasic 
temperament worship demigods and demons; while others, who are men of 


a Tamasic disposition, worship the 
ghosts. 

The general rule is that a man is 
judged by his conduct. Applying this 
test it can be safely assumed that the 
worshippers of gods, who possess a 
Sattvic disposition, must hare a similar 
disposition; and according to the maxim 
that a worshipper bears affinity to the 
deity, it is stated here that the 
worshippers of gods are Sattvic by 
nature—their Nistha is of a Sattvic type. 
The words ‘Devan’ in this verse should 
be taken to include the sun-god, the 
moon-god, the god of fire, the wind-god, 
Indra (the lord of paradise), Varuna 
(the god of water), Yama (the god of 
judgment), the two Adwinikumaras 
(the twin-born physicians of gods), the 
Viswedevas and other gods mentioned in 
the £astras. 

Worship of gods being a Sattvic 


spirits of the dead and groups of 

(4) 

pursuit, those who practise it have been 
declared as Sattvic; but perfectly Sattvic 
is he who takes to a Sattvio pursuit in 
a disinterested spirit. 

Just as the worshippers of gods are 
Sattvio by nature, it can likewise be 
presumed that the worshippers of Yaksas 
and demons have a Eajasic temperament, 
while those of ghosts, spirits and devils 
are Tamasic by nature. 

The destiny of these worshippers 
varies according to the object of their 
worship. The worshippers of gods attain 
a celestial body; those of demigods and 
demons ' are reborn as demigods and 
demons; while the worshippers of ghosts 
and spirits attain the form, traits and 
condition etc. of ghosts and spirits. Verse 
25 of Chapter IX points' to the same 
conolusion. 


The above verse speaks of those who, though casting aside the scriptural 
injunctions, worship different objects with an innate faith which is threefold in 
character; but nothing has been said about those who not only flout the injunctions 
of the scriptures but are also lacking in faith, and who practise austere penance 
etc* The question, therefore, arises: To which category do these people belong f 
The Lord answers this query in the following two verses. 

k cWf 3RT: | 

ii ii 

^ 3RT; men who; not enjoined by the scriptures, of an 

arbitrary bind; dire; qq: penance; practise; (are) 
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full of hypocrisy and egotism; Rff: (and) obsessed with desire, 

attachment and pride of power; 

Men who practise dire penance of an arbitrary type not sanctioned 
by the scriptures, and who are full of hypocrisy and egotism and are 
obsessed with desire, attachment and pride of power, ( 5) 


The word ‘Tapas\ qualified by the 
adjectives ‘Asastravihitam’ and ‘Ghoram’, 
denotes austere penance which is not 
sanctioned by the scriptures, which does 
not conform to the scriptural injunctions, 
which seeks to mortify the body and 
the senses through pretentious displays of 
various kinds and which is dreadful to 
look at. 

Those who perform such dire penances 
discountenanced by the scriptures are 
lacking in faith. They set up a fine 
show in order to impress and cheat others 


and are ever puffed up with pride. That 
is why they have been spoken of as 
‘Dambhahankarasamy uktah 1 . 

These people are deeply attached to 
worldly enjoyments; the result is that 
their thirst for those enjoyments is ever on 
the increase. They believe that they will 
secure whatever they seek, and that they 
possess infinite strength which is sufficient 
to foil all attempts to interfere with 
their plans. This is what the Lord seeks 
to convey by calling such people 
‘Kamaragabalanvitah’. 


si ctr; II \ ii 

their body; the elements; ^ and; 8*3:- 

the heart; WH Me ( the supreme Spirit ); also; WW: 
;e; 3T%3R: senseless people; having a demoniac 

the elements constituting their body as well as 
their heart,—know these senseless people 

( 6 ) 


constitutin; 
dwelling in 
emaciating; 

disposition; know. 

And who emaciate 
Me, the supreme Spirit, dwelling in 
to have a demoniac disposition. 

The compound word ‘Bhutagramam’ 
stands here for the aggregate of twenty- 
three categories, viz., the five gross 
elements, mind, intellect, ego, the ten 
organs of perception and action and the 
five objects of senses, which have already 
been mentioned in XIII. 5 under the 
name of Ksetra. 

Those who perform dire penance of 
an arbitrary type not sanctioned by the 
scriptures not only emaciate and weaken 


but also torment God dwelling within 
their heart by their dreadful pursuits. 
For God is seated in the heart of all 
as their very Self. Hence to torment 
one’s own self or the self of otherB is to 
torment God Himself. It is in this sense 
that these people are said to torment 
the elements as well as God. 

The word ‘Achetasah* refers to those 
stupid men who violate the injunctions 
of the ^astras and are lacking in 
intelligence, and whose intellect is 


their psycho-physical organism, which is 
nothing but a conglomeration of the 
twenty-three elements enumerated above, clouded. 
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Hewing, pointed out the marks of those -who ' are endowed with faith of a 
threefold character as well as of those who perform dire penance, the Lord now 
undertakes to classify food, sacrifice, penance and chanty under three heads, viz 
Sattvic, Rajasic and Tamasic, in order that one may choose the Sattvic type and 
reject the Rajasic and Tamasic ones. 

a r grerefr +r#f ftra* i 

q$ieq gWT 5Tii ^3 II *9 II 

atffTCi food; srRf as well; Hsfsr to all (according to their innate 
disposition); mrara 1 : of three kinds; tjr: agreeable; srsrfgr is; 3 andeven 


so; W* sacrifice; mi penance; ( 

this; VSR distinction; HQ hear ( from 

Food also, which is agreeable 
innate disposition, is of three kinds, 
charity too are of three kinds each; 

The nse of the indeclinable *Api’ 
after 'Aharah 1 shows that just as faith 
and worship have been divided under 
three heads, viz., Sattvic, Rajasio and 
Tamasic, even so food also is of three 
hinds. 

The pronoun ‘Sarvasya’ stands for 
the whole human race; for food is taken 
by all men and it is human beings who 
form the subject of discussion in this 
chapter. 

The constitution of a man’s mind is 
determined by the kind of food he takes 
and, as has been stated in verse 3 above, 
a man’s faith corresponds to his mental 
constitution. If a man’s diet is pure, his 
mind too will be pure as a matter of 
course. “Purity of mind follows from 
purity of diet.”* ( Chhandogya Upanisad VII. 
xxvi. 2. ) And purity of thought and 
feelings, of faith and other qualities, and 
even so of actions too depends on purity of 
mind. It was therefore that the Lord 
thought it necessary to disouss the subject 
of food in this connection even without 


and) charity (too); their; 

Me). 

to different men according to their 
And likewise sacrifice, penance and 
hear their distinction as follows. ( 7 ) 

any reference from Arjuna. Besides, 
while worship of gods and others is 
not universally practised, food is 
a thing which concerns all. Just as 
a man is believed to have a Sattvic, 
Rajasic or Tamasic disposition according 
as he worships gods who are Sattvic by 
nature, demigods and demons who have 
a Rajasic temperament, or ghosts and 
spirits who have a Tamasic disposition, 
even so of the Sattvic, Rajasic and 
Tamasic types of food, the one which is 
dear to him determines the mode of 
Prakrti by which he is dominated. It is 
this idea which has been particularly 
emphasized by the use of the adjective 
‘Priyah’. Hence a man can as well be 
judged by the nature of his diet. It is 
for this reason that the Lord declares 
food to be of three kinds in this verse. 
His further motive in doing so was to 
help people choose the Sattvic type and 
reject the Rajasic and Tamasic ones. 
What is true of food should be under¬ 
stood to hold good in the case of sacrifice, 
charity and penance as well. 
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In the above verse the Lord invited Arjuna to hear the classification of 
food, sacrifices, penance and charity. Accordingly He proceeds to describe in the 
following verse the Satiric types of food, which arc worth taking. 

feror: fercr isir ^rf^fsrar: 11 <£ 11 


promoting longevity, intelligence, vigour, health, 
happiness and cheerfulness; ^rr: sweet; renvr: bland; r^Rt: sustaining; prr: naturally 
agreeable; foods, i.e., edibles; RmRErcrar: (are) dear to the Sattvic 

type of men. 


Foods which promote longevity, intelligence, vigour, health, happiness 
and cheerfulness, and which are sweet, bland, substantial and naturally 
agreeable, are dear to the Sattvic type of men. ( 8 ) 


( 1 ) ‘Ayuh’ means life; foods which 
augment vitality and thereby prolong 
one’s life are called ‘Ayurvivardhanah’. 

( 2 ) The word ‘Sattva’ here stands 
for the intellect. Foods which tend to 
make one’s intellect pure or transparent, 
sharp, accurate and subtle are said to be 
1 Sattvavivardhanah’. 

( 3 ) Bodily and mental vigour, which 
contributes to one’s success in a noble 
enterprise is called ‘Bala’. Foods which 
augment this inner and outer strength 
or energy are referred to here as 
* Bala vivardhanah ’. 

( 4 ) Foods which serve as a natural 
antidote for one’s mental and physical 
ailments are called 'Arogyavivardhanah’. 

( 5 ) When there is a feeling of 
contentment, Sattvio delight and freshness 
in the heart and when signs of joy born 
of a guileless heart are visible on one’s 
face and other limbs of the body, one is 
said to be happy. Foods which promote 
such happiness are called ‘Sukha- 
vivardhanah’. 

( 6 ) Amiability of disposition and a 
pleasing look on the face and other 
parts of the body is what is referred to 


here as ‘Prlti’. And foods which enhance 
this Prlti are called ‘Prltivivardhanah’. 

The compound adjective 'Ayuhsat- 
tvabalarogyasukhaprlti vivardhanah’ thus 
covers all articles of food of a Sattvic 
type, such as milk, clarified butter, 
vegetables, fruits, sugar, wheat, barley, 
grams and rice etc. 

The adjectives ‘Rasyah\ ‘Snigdhah’, 
‘Sthirah’ and ‘Hrdyah’ are intended to 
distinguish such articles from those of a 
non-Sattvic character. 

( 1 ) Milk, sugar and other substances 
having a sweet flavour are referred to 
here as ‘Rasyah’. 

( 2 ) Clarified and unclarified butter, 
oils extracted from Sattvic substances 
and other fatty products are called 
‘Snigdhah’. 

( 3 ) Foods which sustain the body 
for a long time and give strength are 
spoken of as ‘Sthirah’. 

( 4 ) Foods which are not made of 
foul or impure substances and excite a 
Sattvic appetite on their very sight are 
known as ‘Hrdyah’. 

Edibles of four kinds, viz., Bhaksya 
( those which have to be chewed before 


18 Gr. T,—III 
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they can be swallowed ), Bhojya ( those 
which are directly swallowed ), Lehya 
(those which are licked ) and Ohosya 
( those which are sucked ) are referred 
to here as 'Aharah’. The subject has 
been fully dealt with in the commentary 
on verse 14 of Chapter XV, which 
speaks of these four kinds of food under 
the name of ‘Chaturvidham Annam’. 

Even though the Lord undertook in 
the preceding verse to classify food under 
three heads, viz,, Sattvic, Rajasic and 


Tamasic, He has thought fit to mention 
here foods that are dear to men of a Sattvic 
disposition, rather than those which are 
Sattvic themselves. The reason is not 
far to seek. A man loves that very food 
which partakes of the Guna predominant 
in him. Hence when we talk of foods 
which are liked by men of a particular 
disposition, we indirectly mention the class 
to which such foods belong. This indirect 
method has been employed in order to 
show that the disposition of a man can be 
judged by the kind of food he loveB. 


Having Mentioned the diet of Sattvic men, which deserves to he adopted 
by all, the Lord now describes in the following two verses ihe diet of Rajasic 
and Tamasic men , which should be shunned by ali 



bitter, acid, salty, overhot, pungent, dry and 
burning; causing suffering, grief and sickness; srrfRT: foods 5 wsrcra 

to a man of Rajasic temperament; ( ate ) dear. 


Foods which are bitter, acid, salty, overhot, pungent, dry and burning, 
and which cause suffering, grief and sickness, are dear to the Rajasic type 
of men. ( 9 ) 


Neem and Karela etc. fall under the 
category of bitter foods. Some interpret 
the word ‘Katu’ as pungent and include 
pepper etc. in this class. But the separate 
mention of the word *Tlksna\ which 
evidently stands for pungent foods, 
justifies our construing the word ‘Katu’ 
as bitter. Tamarind and lemon etc. may 
be classed as acid foods; alkalis and 
salts of various kinds are included in 
salty foods; foods which are taken while 
they are yet steaming are classed as 
overhot; chillies etc. are typical pungent 
foods; parched grains may serye as 
examples of dry foods and mustard seeds 
eto. may be taken to represent burning 
foods. The pain which is experienced in 
the throat etc. at the time of taking such 


foods, the burning sensation felt in the 
tongue, palate etc., the acidity of teeth, 
the difficulty experienced in chewing 
articles, the watering of eyes and nose, 
hiccup etc.—all these are included in 
the suffering whioh such foods are known 
to entail. The -sense of remorse one 
feels after taking such foods is referred 
to here as &oka or grief, and the distemper 
caused by them is spoken of as Amaya 
or disease. The foods mentioned above 
bring all these in their wake. Hence 
they have been called ‘Duhkhafokamaya- 
pradah’, and henoe they should be 
discarded. 

The use of the compound adjective 
‘Rajasapriyah’ with reference to ‘Aharah* 
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is intended to convey that snch foods like such foods should be classed as 
are of a Rajasic type. Hence those who Rajasic men. 

WJTJf UrTCH «jfa q^T ST 

srrfrar awqfMqq i II \° II 

which (is); qraqrwj. half-cooked; »idW< insipid; putrid; 
stale; =a and; polluted; V and; ( which is ) impure; stfa 

too; (that) food; aiflflfiw* (is) dear to Tamasic men. 

Food which is half-cooked or half-ripe, insipid, putrid, stale and 
polluted, and which is impure too, is dear to men of a Tamasic disposition. (10 ) 


Etymologically speaking, ‘Yatayamam* 
means that which was cooked three 
hours before. But the separate mention 
of ‘Paryusitam’ ( stale food ) as falling 
under the category of Tamasic food 
precludes such interpretation. If ‘Yata¬ 
yamam’ is taken to mean that which 
was cooked only three hours before, 
there is no meaning in including stale 
food iu the category of Tamasic food. 
For when food cooked only three hours 
before is branded as Tamasic, that which 
has stayed overnight is all the more so, so 
that there was no need to mention it 
separately. It is for this reason that 
‘Yatayamam’ has been interpreted as 
half-cooked or half-ripe. Nevertheless, if 
anyone insists on interpreting it as cooked 
three hours before, there is no objection 
either. 

A juicy substance (e. g., an orange or 
sugarcane) which has lost its succulent 
character due to exposure or contact with 
fire etc., or on account of its being out 
of season, is called ‘Gatarasam’. 

Putrid foods are those which contain 
a naturally offensive smell ( e. g. • onion, 
garlic etc.) or which are rendered foul 
through fermentation on any other chemical 
process. 

Food which was cooked the day 
before is called ‘Paryusita* or stale. 
Foods whioh are allowed to stay overnight 
get spoiled and give rise to many diseases 
in case one chooses to partake of them. 


Fruits also which were plucked long ago 
and have accordingly been spoiled should 
be regarded as stale. 

Food which is left on one’s dish 
after one has partaken of it is called 
‘Utchhista 1 . 

Animal foods involving destruction of 
life, such as meat, eggs etc., and prohibited 
intoxicants such as spirituous liquor, 
toddy etc.,—which are impure by their 
very nature or which have been polluted 
by evil association of any kind,—through 
contact with any impure substance, spot, 
utensil or person, or because of their 
connection with foul money earned by 
unfair or unrighteous means all these 
are included in the category of impure 
food. The use of such articles has been 
banned even in the worship of gods. 

The use of the particles ‘Oha* and 
*Api’ is intended to convey that besides 
those articles which suffer from the above 
defects in a large or small measure, hemp 
drugs ( Ganja and Bhang ), tobacco, 
cigarettes and Bidis, extracts, distilled 
spirits, impure medicines and all other 
articles which give rise to Tamoguna are 
Tamasic in character. 

By speaking of such food as dear to 
men of a Tamasic disposition the Lord 
indirectly pronounces it to be Tamasic 
in character; and the fact that they like 
such food is indicative of their Tamasic 
disposition. 
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Having thus pointed out' the three divisions of food, the Lord now proceeds 
to classify sacrifices wider three heads. Out of these, He first of all gives below 
the characteristics of .a Sattvic Yajha, which is worth performing. 

sr m feran 11 U 11 

m which; ftfirefs ordained by scriptural injunctions; sacrifice; 

^ sacrifices must be performed; thus; the mind; cttotr 

satisfying; by those who expect no return; is offered; that; 

*TrRc[$: (is) Sattvic in character. 

The sacrifice which is offered, as ordained by scriptural injunctions, 
by men who expect no return and who believe that such sacrifices must 
be performed, is Sattvic in character. ( 11) 


The use of the compound adjective 
‘Yidhidrstah’ with ‘Yajnah’ is intended 
to convey that of the many sacrifices 
enjoined by the Vedas, as well as of 
those enjoined by the Smrti texts that 
alone which is prescribed in the &astras 
as binding on a particular Varna (grade 
in society) or Asrama ( stage in life ) is 
Sattvic in character. A sacrifice which 
is performed in an arbitrary way contrary 
to the scriptures is not Sattvic. 

Pouring oblations of clarified butter 
etc. into the sacred fire for the propitiation 
of gods and others, or duly worshipping 
anyone in any other form by offering him 
anything whatsoever is what is spoken of 
as ‘Yajna’. 

Again, he who takes into his head 
that no incentive to work is left for the 
man who does not expect any return for 
his work, will never undertake any 
sacrifice in a disinterested spirit. There¬ 
fore, that sacrifice alone is Sattvic, which 


is undertaken in a disinterested spirit 
with the firm belief that a man must 
perform the sacrifice which the &astras 
prescribe for him with due regard to his 
Varna ( grade in society) and Asrama (stage 
in life), and that failure to perform such 
a sacrifice, is to disobey the command- 
ment of God. This is what is meant by 
the latter half of this verse. 

The compound world ‘Aphalakanksibhih’ 
stands for those who expect no return for 
their sacrifice in the shape of wife, 
progeny, wealth, house, honour, fame, 
prestige, victory, heavenly bliss or any 
other enjoyment of this world or the 
next or the eradication of any evil or 
suffering (vide VI. 1). A sacrifice which is 
undertaken with an interested motive : 
cannot be wholly Sattvic even if it is 
performed in accordance with the scriptural 
injunctions; indifference to its fruit is 
supremely essential for investing it with 
a wholly Sattvic character. 


The Lord now describes the characteristics of a Rajasic sacrifice . 

srffcfarc 3 <Tw 5 4hr m i 

^ cf gtf mm, n \r || 
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3 but; *rc?i?Tg 0 best of Bbaratas, Arjuna; ^wrpfj^ifr for the sake of 
mere show; ^ or; the fruit; ®ffqr even; sufinsfara keeping in view; 
which; is offered; <rn, that; sacrifice; • tnrer* of the Rajasic 

type; know. 

That sacrifice, liowever, which is offered for the sake of mere show 
or even with an eye to its fruit, know it to be Rajasic, Arjuna. ( 12) 


The disjunctive particle *Tu’ is 
intended to distinguish the Rajasio type 
of sacrifices from the Sattviotype mentioned 
in the preceding verse. 

A sacrifice which is undertaken with 
a view to establishing one’s reputation as 
one devoted to sacrifices, even though one 
has no faith in sacrificial performances, 
is said to be undertaken for mere show. 

Again, a sacrifice which is performed 
for securing a wife, progeny, wealth, 
house, honour, fame, prestige, victory, 
heavenly bliss or any other enjoyment of 

The Lord now proceeds to describe 
which is wholly worth abstaining from . 


this world or the next or for the eradica¬ 
tion of any evil is said to have been 
undertaken with an interested motive. 

A sacrifice which has been undertaken 
with an interested motive is Rajasic in 
character even if it is enjoined by the 
scriptures and has been performed with 
reverence; even so that which is undertaken 
for the sake of mere show is equally 
Rajasic. That which suffers from both 
these defects is, therefore, much more so* 
This is what is sought to be conveyed by 
the use of the particles ‘Eva’, ‘Api’ and 
‘Cha’ in the first half of this verse. 

the characteristics of a Tamasic sacrifice > 

qfcsr# II U II 


without regard for the scriptural injunctions; arcjgran. in which 
no food is offered; without sacred chant; without sacrificial 

fees; devoid of faith; sacrifice; uirran. of the Tamasic type; 

they call. 

A sacrifice which has no respect for scriptural injunctions, in which 
no food is offered, and no sacrificial fees are paid, which is without sacred 
chant and devoid of faith, is said to be Tamasic. (13 ) 

‘Vidhihlna’ is that which is not ‘Asrstannam’ is thai; in which there 
enjoined "by the §astras or in which jihere f S n0 feeding of Brahmans and no gifts 
is no respect for the scriptural injunctions 0 f food, 
or which has been performed in an 

arbitrary way setting aside the injunctions ‘Mantrahlnam’ is that in which there 
of the scriptures, i@ no sacred chant as enjoined by the 
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scriptures,“-in which either no sacred 
formulas have been employed at all or 
they have not been employed in accordance 
with the scriptural injunctions, or in 
which such formulas have been occasionally 
omitted for want of respect for them. 

‘Adaksinam* is that in which no 


Bacrificial fees have been paid to the 
officiating priests and no gifts made to 
other Brahmans. 

Lastly, ‘^raddhavirahitam’ is that 
which is actuated by self-conceit, arrogance, 
delusion, hypocrisy and egotism etc., and 
is marked by lack of reverence. 


Having thus described the characteristics of the threefold Yajna, the Lord 
now takes up the subject of Tapas, and in order to point out the characteristics 
of Sattvic penance in the following four verses, first discusses the nature of 
bodily penance ♦ 



srhmr&rai. I 


stiRnfjTftsrT ^ sr ii m || 


worship of gods, the Brahmans, one’s elders and wise 
men; purity; aflsfaq; straightness; continence; =5 and; 

harmlessness; flrtlWL bodily; 37: penance; 3^33 is called. 

Worship of gods, the Brahmans, one’s elders and wise men, purity, 
straightness, continence and harmlessness—this is called bodily penance. (14) 


The word ‘Deva* stands here for 
Brahma (the Creator), 6iva (the god of 
destruction), the sun-god, the moon-god, 
Durga (diva’s Consort), Agni (the god 
of fire), Varuna (the god presiding over 
waters), Yama (the god of judgment ), 
Iudra (the lord of paradise) and all 
other gods mentioned in the ^astras— 
whose worship has been enjoined in the 
Sastras. The word ‘Dwija’, though 
denoting in its wider application all the 
three higher castes, viz., the Brahman, 

(the priestly class), the Ksatriya (the 
warrior class ) and the Yaisya (the trading 
class ), stands exclusively for the Brahman; 
for the latter alone is an object of worship 
for all. The word ‘Guru’ in this verse 
oovers one’s parents, preceptor, aged folk 
and these who are superior in Varna 
(grade in society), Asrama (stage in life ) 
and age etc. And the word ‘Prajna’ 
denotes saintly and wise men who* 
possess adequate knowledge of God. 
Treating all these with dp.© respect and 


attention, bowing to them, prostrating 
oneself at their feet, washing their feet, 
offering them sandal-paste, flowers, incense, 
light, food etc., rendering them 
appropriate services etc. and making 
reasonable attempts to gratify them—all 
these are included in their worship. 

The word‘&aucha* has been used here 
in the restricted sense of mere external 
purity, For purity of speech has been 
mentioned separately in verse 15 and 
purity of mind in verse 16 below, ‘^aucha’ 
consists in cleaning one’s body with 
water, earth etc. and keeping all one’s 
bodily activities pure (XVI. 3). 

‘Arjava’ means straightness. Having 
been mentioned as a part of bodily penance, 
it signifies absence of crookedness in the 
form of stiffness and twisting of the body, 

‘Brahmacharya’ consists in abstaining 
from sexual commerce in all its bodily 
forms and carefully preserving one’s 
seminal fluid, 
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•Ahimsa' means taking a vow never to other words, the body plays the principal 
inflict with one’s body the least suffering part in them; and they wash away all 
in any form on any creature whatsoever, the impurities of the body and the senses 
The above virtues and practices are and purify them. Hence they are known 
mainly connected with the body, or in as bodily penance. 

The Lord novs proceeds to describe the austerity of speech . 

SR S ^ I 

vR R35R m II ^ II 


which (is): causing no annoyance; agreeable and 

wholesome; ^ and; truthful; speech; =* and; study 

of the Vedas and other Sastras and the practice of Nama-Japa or repetition of 
the Divine Name; ^ verily; the austerity of speech; 3^ is called. 

Words which cause no annoyance to others and are truthful, agreeable 
and wholesome, as well as the study of the Vedas and other Sastras and 
the practice of repetition of the Divine Name—this is known as the austerity of 


speech. 

Words which cause no annoyance 
to others and are absolutely untainted 
by calumny and slander etc. are called 
‘Anudvegakara’. Similarly, truthful words 
are those which state the bare truth in 
order to convey to others a correct idea 
of what one has actually seen, heard or 
experienced. Loving, sweet, artless and 
gentle words, which are pleasing to hear 
and are altogether free from acerbity, 
pungency, coldness, sarcasm, insolence and 
other faults, are known as ‘Priya’. And 
words which are ultimately beneficial to 
all, which are altogether free from violence, 
malice, jealousy and animosity, and are 
full of love, compassion and good wishes 
are called ‘Hita\ 

The uttering of only such words as 
combine in themselves all the four virtues, 
viz., unoffensiveness, veracity, agreeability 
and wholesomeness, and are free from 
all impurities of speech mentioned in the 


(15) 

Sastras, can be recognized as the austerity 
of speech ; words which have the least tinge 
of these impurities and lack in any of 
the aforesaid virtues do not fall under 
the category of complete austerity of 
speech. ThiB is what is sought to be 
conveyed by the use of the particle ‘Cha’ 
after ‘Priyahitam’. 

Reciting the Vedas and their auxiliaries 
viz., works on grammar, phonetics etc., 
the Smrti texts, the Puranas and Stotras 
or panegyrics to God etc. according to 
one’s qualifications, uttering the praises, 
glory and names of God and offering 
prayers etc. to God-all these are included 
in ‘Swadhyayabhyasanam*. 

All the above virtues and practices 
are connected with speech; they eradicate 
all the impurities of speech and purify it 
along with the mind; henoe they have 
been Bpokenof aB the austerity of speech, 


The Lori now tells us what is austerity of the mini\ 
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traSK cheerfulness of nMi placidity, habit of 

contemplation on God, anut&fitn*: control of the mind ; Wfefc perfect purity 
of inner feelings; ffit W aU this; W«t TO austerity of the mind; to* 
is known as. 


Cheerfulness of mind, placidity, habit of contemplation on God, control 
of the mind and perfect purity of inner feelings—all this is called austerity of 

the mind. ( ^ ) 


1 


‘Manah-prasadah’ means purity and 
cheerfulness of mind. In other words, 
when the mind is freed from morbidities 
like dejection and fear, anxiety and grief, 
agony and perturbation etc., and is filled 
with light and vivacity, it is said to be 
cheerful. 

Complete absence of such afflicting 
morbidities as coldness, jealousy, violence, 
vindictiveness, ferocity, ruthlessness etc. 
and the constant placidity and coolness 
of the mind is known as ‘Saumyatvam’. 

‘Maunam’ means the constant applica¬ 
tion of the mind to the thought of the 
virtues, glory, truthj essential character, 
sports and names etc. of God or to an 
enquiry about Brahma or the Absolute. 

When the restlessness of the mind 
totally disappears and it gets steady and 


thoroughly disciplined, it is said to be 
controlled. This is what is known as 
‘Atmavinigrahah’. 

‘Bhavasamsuddhi’ means the complete 
elimination from the mind of evil pro- 
pensities like partiality and prejudice, 
lust and anger, greed and infatuation, 
arrogance and malice, jealousy and ani¬ 
mosity, scorn and contumely, envy and 
intolerance, obstinate error and idle 
thought, aversion to what is desirable and ^ 
contemplating what is unwelcome, on the 
one hand, and the constant blossoming 
of virtues like forbearance, love, 
politeness etc., on the other. 

All the virtues mentioned in this 
verse are connected with the mind, and 
eradicating all its impurities purify it; 
hence they have been spoken of as the 
austerity of the mind. 


The Lord now defines Sattvic penance . 

II II 


expecting no return; gdb by self-disciplined men; Z 
cr^t sr^rqr with supreme faith; practised; ^ that, above-mentioned; 

rarararat. threefold; 5W: penance; srrfcreaj. Sattvic; (they) call. 

This threefold penance performed with supreme faith by Yogis 
expecting no return is called Sattvic. ( ) 

. ‘Aphalakanksi’ is he who never and of enjoyments of this world or the next 
on no account entertains the least craving or the cessation of suffering; and he 
for any return whatsoever in the shape whose mind t intellect and senses, being 
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disciplined and untainted, can never 
be excited by enjoyment of any kind 
whatsoever, and who is entirely free 
from attachment, is called ‘Yukta\ 
Thus demonstrating by the use of the 
above two epithets the need of a disinterest¬ 
ed spirit, the Lord thereby shows that the 
threefold penance described in the above 
three verses assumes a wholly Sattvic 
character only when it is performed by 
such disinterested persons. 

Consummate and reverent faith in 
the value, glory and essential character 
of the above-mentioned threefold penance, 
as depicted in the Sastras,—a faith which 
is more living than what we have in 
things which are open to perception,—is 
called ‘supreme faith’. And the aforesaid 
penance, when it is performed with 
exceptional reverence and zeal, remaining 


unshaken under all circumstances and 
minding not in the least the greatest 
obstacles or hardships, is spoken of as 
‘^raddhaya paraya taptam\ 

The use of the adjectives *Tat* and 
‘Trividham’ with ‘Tapah’ is intended to 
convey that the threefold penance relating 
to the body, speech and mind, mentioned 
in the preceding three verses alone, can 
be Sattvic in character. Other forms of 
penance, such as those referred to in 
verse 5 of this very chapter as ‘not 
sanctioned by the scriptures’ (Asastra- 
vihitam) and ‘dreadful’ (Ghoram), are 
never Sattvic. It further shows that 
although the forms of penance enumerated 
in verses 14, 15 and 16 above are Sattvic 
in character, they are wholly Sattvic only 
when they are performed in the spirit 
indicated in the present verse. 


type of penance . 

^ I 
II U II 

m: the penance which; for the sake of renown, honour 

and worship; ^ as well as; ^ for any other selfish gain; (either 

in all sincerity or) by way of ostentation: is performed; that 5 

yielding an uncertain ( and) momentary fruit; ![C here; *rercm.(as) 
Rajasic in character; JTtrCTt. has been spoken of. 


The Lori now defines the Rajasic 





The penance which is performed for the sake of renown, honour 
and worship as well as for any other selfish gain either in all sincerity 


or by way of ostentation, and yields 
been spoken of here as Rajasic. 

The use of the adjective ‘Yat’ with 
‘Tapas’ is intended to convey that what¬ 
ever penances have been mentioned in 
the §astras in the ’form of sacred vows, 
fasts and self-discipline fall under the 
category of Rajasic penance if they are 
performed with some interested motive. 

The reputation that one gains in the 


an uncertain and momentary fruit, has 

( 18 ) 

world, through publicity given to one's 
austerities, as an ascetic of a very high 
order unequalled in penance and a man 
of supreme excellence is called •Satkara.’ 
‘Mana’ consists in welcoming a man as an 
ascetici rising before him, bowing to him, 
presenting him with an address or showing 
respect to him through any other gesture. 
And waving lights before him, washing 


19 G. T.-IH 
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his feet, offering Mm leaves and flowers 
and other recognized forms of worship, 
and carrying out his behests—all these 
are known by the name of ‘Puja.* 

& 

The use of the particles ‘Qha’ and 
‘Eva’ in the first half of this verse is 
intended to show that austerity practised 
for attaining any other selfish end is also 
included in the category of Rajasic penance, 

Austerity, whether of a profane or 
sacred character, which is practised for 
mere ostentation, assuming the guise of 
an ascetic with a view to gaining any 
selfish end through fraudulence, even 
though one has no real faith in penance,— 


this is what is known as practising 
austerity through ‘Dambha.’ 

It should be noted in this connection 
that a selfish motive alone brings down 
austerity to the Rajasic level; it is much 
more so if it is accompanied with 
ostentation. 

There is no surety about our gaining 
the object sought through such penance; 
hence such austerity has been declared 
as ‘Adhruva 5 ; and it has been spoken of 
as ‘Ohala* because whatever return we 
get for such penance does not. last for. 
ever, it is bound to perish. 


The Lord now defines penance of the Tcmasic type, which is altogether 
worth abstaining from . 





** ^ dqr: the penance which 5 through perversity 5 

(accompanied) with self-mortification; 3 T or; for harming 

another; is performed; that; Tamasic (in character ); ^ 

has been declared to be. 


Austerity which is practised through perversity and is accompanied 
with self-mortification or is intended to harm others, such austerity has 
been declared as Tamasic. (19 ) 


The word ‘Tamasam’ in this verse 
refers to the type of penance mentioned 
in verses 5 and 6 of this chapter, which 
is not sanctioned by the scriptures but 
is conceived by one’s own mind and 
which is characterized by dreadful acts 
of self-mortification, such as tying one’s 
feet to the bough of a tree and hanging 
with one’s head downwards, sitting on 
iron spikes and so on, performed with some 
evil intent either by way of ostentation 
or through ignorance. This is what is 
sought to be conveyed by the use of the 
adjective ‘Yat* with ‘Tapah’. 


Obstinately clinging to any practice 
whatsoever as an act of penance without 
knowing the true characteristics of 
austerity is called ‘Mudhagraha\ And 
undertaking with such obstinacy, as an 
act of penanoe, a Tamasic practice 
characterized by mortification of . one’s 
body, speech and mind,—this is what is 
meant by performing a penance through 
perversity. 

The word ‘Atmanah’ in this verse 
stands for one’s mind, speech and body; 
and their mortification is referred to. 
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here as ‘Atmanah Pldaya’. Therefore, an 
act of penance which is not sanctioned 
by the scriptures and subjects one's mind 
etc. or any of them to undue hardships is 
said to be accompanied by self-mortification. 

Mortifying one’s mind, speech and 
body with intent to usurp or destroy others’ 


property, exterminate their family line 
or harm them in any way,—this is what 
is called ‘Parasyotsadanartham Tapah’. 

The use of the particle ’Va’ is in¬ 
tended to convey that an act of penance 
which has any of these characteristics is 
Tamasic in character. 


Having defined the three kinds of penance, the Lord now proceeds to mention 
the threefold division of charity and with this end in view defines the Sattvic type first. 

^ ST 5T SfR SlF&E II \<> II 

it is one’s duty to give; ?rer with this idea; a gift 

which; in a fit place; Y and; $ 1 % at a suitable time; : sr and (also); 7T7 
on the appearance of a deserving person; on one who is no 

benefactor $ tptI is bestowed; ^ that gift $ ( as ) Sattvic: 

has been pronounced. 


A gift which is bestowed with a sense of duty on one who is no 
benefactor when a fit place, suitable tiine and a deserving person are 
available, that gift has been pronounced as Sattvic. ( 20 ) 


Showing by the use of the words 
‘Datavyam iti* that a disinterested spirit 
is essential for the full development 
of Saitvaguna, the Lord tells us in this 
verse that it is man’s paramount duty 
to bestow gifts, enjoined by the 
scriptures, with due regard to his grade 
in society, stage in life, condition and 
circumstances to. devote his possessions 
to the good of others to the best of his 
ability. Failing to do so he falls from 
the human state and fioutB the blessed 
commandment of God. Therefore, that 
gift alone is wholly Sattvic in character, 
which is bestowed with a pure sense of 
duty without expecting any return either 
here or hereafter. 

Only that place and time are fit and 
suitable for gratifying others through 
the gift of a particular object, at 
which that object is particularly 


needed. For instance, that place and 
time alone are fit and suitable for the 
gift of food and water, which are 
marked by the prevalence of famine or 
draught—no matter if that place is no 
place of pilgrimage and that time has no 
special religious significance. Besides 
these, ordinarily speaking, Kuruksetra, 
Haridwar, Mathura, Kashi, Prayag, 
Naimisharanya and other sacred places, 
and all sacred occasions such as the solar 
and lunar eclipses, the full moon and 
new moon, Sankranti ( the passage of 
the sun from one zodiacal sign to another), 
EkadaSl ( the eleventh day of every 
dark and bright fortnight )—which have 
been commended in the &astras for 
charity—are suitable places and occasions. 
The words ‘Defie* and ‘Kale* in this verse 
refer to all these places and occasions. 

He who is in need of a particular 
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object at a particular place and time is 
a ‘Patra’ or fit person to receive a gift 
of that object at that very place and 
time. For instance, all living beings who 
are hungry, thirsty, naked, poor, sick, 
afliicted, forlorn and terror-stricken ale 
worthy of receiving gifts of food, water, 
cloth, wherewithal to make both ends 
meet, medicine, consolation, shelter and 
assurance of safety respectively. The 
fitness of afflicted oreatares is not 
qualified by considerations of caste, 
nationality or time. Their affliction alone 
is a test of their fitness. Besides these, 
learned Brahmans of excellent conduct, 
ideal Brahmacharis or religions students, 
Vanaprasthas or hermits living in a forest 
and Sannyasis or recluses who have 
renounced the world, and those who have 
taken a vow of service are fit to receive, 
according to their respective qualifications, 
gifts of money and other articles which 
are within the means of the donor and 
have been recommended for them by the 
£astras. % 

9 

It is certainly obligatory to render 
good offices to, and try to gratify to 
one’s level best, those to whom one owes 
a debt of gratitude. Nay, men of a noble 
disposition cannot help obliging their 
benefactor. They know that an attempt 
to return a true obligation is to under¬ 
value it; for a real obligation cannot be 
repaid at all. Hence they render good 
offices to him only for their own satis¬ 
faction; and whatever they do appears 


inadequate to them. They remain over- 
whelmed with gratitude. In Rama - 

chantamanasa of Goswami Tulasidas, 
Bhagavan Sri Rama says to His devotee 
Hanuman 

u O monkey-god, there “is none among 
celestials, human beings and sages, who 
has rendered such valuable services to 
Me as yourself. How should I requite 
your services P My mind is nnable even 
to stand your looks.” 

In Srimad Bhdgavata t Bhagavan Sri 
Krsna proclaims His indebtedness to the 
cowherd damsels of Vraja. Under such 
circumstances, offering anything to a 
benefactor can never be unjustifiable or 
a Rajasic act; of course, it does not come 
within the purview of ‘Dana’ or charity. 
It is rather a natural gesture expressive 
of one’s gratitude. Those who regard it 
as an act of charity really offer insult 
to the benefactor; while those who are 
unwilling to oblige a benefactor belong 
to the category of ungrateful creatures. 
Hence one must render good offices to 
one’s benefactor. 

By insisting that a gift should be 
bestowed on one who is not a bene¬ 
factor the Lord seeks to convey that a 
donor should not expect the least return 
from the donee or recipient of the gift. 
That gift alone is Sattvic, which is 
bestowed on him in whom one has no 
selfish interest. As a. matter of fact, the 
Lord thereby simply warns the donor 
against entertaining a selfish motive. 


The Lord now defines a Rajasic gift, 

*jsrcr ll Rl ll 

g however; ^ which]; in a grudging spirit; =3 and; 

for getting a service in return; 3T or; ’5$^ a reward; expecting; g*t: 
then; is given; that; gift; Rajasic (in character); 

has been proclaimed. 
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A gift which is bestowed in a 
of getting a service in return or in 
called Rajasic. 

The disjunctive particle ‘Tu’ in this 
verse is intended to distinguish the 
Rajasic from the Sattvic type of gifts. 

A donation which ■ is given in a 
reluctant and helpless mood under threat 
or coercion, due to pressure exerted by 
respectable and influential men, in response 
to an importunity or with a covert feeling 
of discomfiture and sorrow, is said to 
have been given in a grudging spirit. 

A gift bestowed on someone who is 
of permanent utility or who is expected 
or calculated to render some useful 
service, great or small, later on, is no 
true gift, really speaking; that is some¬ 
thing like a sum advanced to ensure a 
service. For instance, on sacred occasions 
like a Somavatl Amavasya ( the last day 
of a dark fortnight synchronizing with a 
monday, which is a rare phenomenon) 
it is customary these days to bestow 
a gift on such Brahmans as are useful 
to ourselves or to % our friends or 
relatives, and who are expected to render 
some service in future, or to donate a 
sum to institutions or organizers of 
institutions who are expected in return 
to serve our ends in ways more than 
one. This is what is meant by bestowing 
a gift with the object of getting a service 
in return. 

Similarly a gift which is bestowed 
on an individual or institution with the 
object of gaining honour, fame, prestige 


grudging spirit and with the object 
the - hope of obtaining a reward, is 
' . ( 21 ) 

and enjoyments, either of this world or 
the nest, or for curing some disease, is 
said to have been given in the hope of 
obtaining a reward. Some people seek to 
derive a number of benefits all at once from 
a single gift; e.g., they anticipate that;— 

(a) The donee or recipient of the 
gift will feel obliged and will take sides 
with them in a good or evil cause when 
the time comes for it; 

( b ) They will gain reputation, which 
will add to their prestige and bring 
honour to them; 

(c ) Publicity through the press will 
create an impression on the minds of the 
general public that the donors are very rich; 
this will give them a number of 
advantages in business and they will be 
able to make maximum profits; 

( d ) Good reputation will enable them 
to secure high connections for their sous 
and daughters, which will serve a number 
of their ends. 

( e ) Their gift as a matter of course 
will yield in the next world the maximum 
return promised in the &astras. 

Calculations of this kind detract much 
from the value of a gift. 

♦ 

The use of the particles ‘Va\ “Punah’ 
and ‘Cha’ is intended to'convey that a 
gift is Rajasic if it possesses any of the 
three traits mentioned in the verse. 


The Lord now defines a Tamasic gift . 


II V(. II 


a gift which; SRRpmt without good grace; ( or) dis¬ 
dainfully ; out of time and place; ^ and} sweNs to undeserving persons; 

is given; that; <n*rcT^(as) Tamasic; has been spoken of. 
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A gift which is made without good grace and in a disdainful spirit 
out of time and place and to undeserving persons, is said to be Tamasic. ( 22 ) 


A gift which is giVen in a cold 
manner without due ^attention to - the 
deserving man who comes to receive it, 
i . e., without greeting him, enquiring after 
his health, addressing sweet and polite 
words to him and offering him a seat 
etc., is known as 'Asatkrtam*. 

Similarly a gift which is made with 
an adverse criticism and unpleasant 
remarks, which is accompanied with a 
threat and a strict warning not to appear 
again, and which is given with words of 
ridicule or with an insult offered through 
speech, body or .gesture, is called 
‘Avajnatam.’ 

That time and place which are not 
suitable for a gift, that is to say, in 
which a gift is unnecessary or forbidden 
by the scriptures ( e. g., the gift of a cow 
outside India or giving away girl in 
marriage during an eclipse ), are referred 
to here by the compound word ‘Adesakale*. 
A gift which is made at such a time and 


place paves the way for hell, hence it 
has been denounced as ‘Tamasic.* 

Those who need no gift and who 
have been precluded by the &astras from 
receiving a gift, e. g., he who makes a 
show of piety, a Eypocrite, an imposter, 
a cruel man, a caluminator, he who is 
intent on achieving his own selfish ends 
by depriving others of their means of 
subsistence,he who affects humility, he who 
takes forbidden articles such as meat 
and wine, he who indulges in mean 
pursuits such as thieving, adultery etc., a 
swindler, a gambler, an unbeliever and 
so on, all these are unfit for receiving 
a gift. A gift bestowed on them is 
fruitless and leads the donor "to hell; 
hence it is Tamasic in character. This 
should, not, however, be taken to debar 
anyone from giving food, water, clothing 
and medicine etc. to the hungry, thirsty, 
naked and sick according to their 
respective needs. 


Thus, with a view to declaring sacrifice, austerity and chanty etc . of the 
Sattvic type as •worth practising and those of the Rajasic and Tamasic types as 
worth renouncing, sacrifice etc. have been classified under three heads each. The 
next topic is now introduced in order to show what connection they have with God 
and how a flaw or defect in the practice of the Sattvic types of sacrifice, austerity 
and charity is set right, and so on. 

& asFferfosr: I 

sstst ll ^ II 


* the syllable OM; a* the syllabe TAT; the syllable SAT; jft 
this; threefold; ssjoi: of the Absolute (who is Truth, Consciousness 

and Bliss solidified); appellation; has been declared; Irc by that; 

at the cosmic dawn; srnpn: the Brahmans; =sr and; the Vedas; ^ as 
well as; Ws sacrifices etc; were created. * 


OM, TAT and SAT—this has been declared as the threefold appella¬ 
tion of the Absolute, who is Truth, Consciousness and Bliss solidified. By 
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that were the Brahmans and the Vedas as well as sacrifices were created 
at the cosmic dawn. ( 23 ) 


Although there are countless names of 
Brahma or Almighty God, the appellations, 
OM, TAT and SAT have been recognized 
as the foremost in the Vedas and they 
are specially connected with sacred 
pursuits like sacrifice, austerity and charity. 
Hence these three alone have been 
mentioned here. 

The pronoun ‘Tena’ refers to Brahma, 
who bears the three appellations, rather 
than to the appellations (Nirdesah) 
themselves. 

Here it may .be urged that while in 
Chapter III above the entire creation 
including sacrifices has been spoken of as 
having emanated from Brahma, the lord 
of creation (III. 10), the present verse 
declares the Brahmans etc. as having 
evolved from God Himself; how are 
these two statements to be reconciled P 
In this connection it may be submitted 
that Brahma, the lord of creation, has 
taken his descent from God, while the 
Brahmans,, the Vedas and sacrifices etc. 
have all emanated from Brahma. There¬ 


fore, at some places these have been spoken 
of as having emanated from God Him¬ 
self, while at others they have been 
declared as having evolved from Brahma, 
the lord of creation. It is, however, just 
the same. 

The word ‘Brahmanah’ in this verse 
should be taken to cover all created 
beings from the Brahman downwards; and 
‘Yajnah 1 should be understood to include 
sacrifice, austerity, charity and all other 
duties of an obligatory nature enjoined 
by the scriptures. 

The idea underlying this verse is that 
the syllables OM, TAT and SAT are 
appellations of God, from whom this 
entire creation consisting of the sacrificer, 
the act of sacrifice and the body of rules 
governing such sacrificial performances 
has emanated; hence the utterance etc. 
of these appellations corrects the flaws 
and defects of all these performances. 
Utterance of the names of God is, 
therefore, most essential at the beginning 
of each undertaking. 


Here it may be asked: What connection do these three names of God — 
OM, TAT and SAT—have with sacrifice , austerity and charity etc,? Anticipat¬ 
ing this query , the Lord first tells us about the use of OM. 

tote TO aiRTto* II II 


therefore; of noble souls given to the recitation of 

Vedic chants; nreTHlrEf: enjoined by sacred precepts; acts of 

sacrifice, charity and austerity; 55^always; ^ the syllable OM; this; 
uttering; m&t proceed. 

Therefore, acts of sacrifice, charity and austerity as enjoined by sacred 
precepts are f always commenced by noble souls given to the recitation of 
Vedic chants with utterance of the divine name OM. (24) 
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The present verse is primarily intended 
to reveal the glory of the Divine Name. 
What the Lord seeks to convey through 
this verse is that, being a* name of God, 
from whom acts of sacrifice etc. have 
proceeded, the syllable OM corrects by 
its very utterance the flaws and defects 
of all such performances and lends them 
a sacred and blessed character. Such is the 
infinite glory of the Divine Name. The 

Having thus spoken about the use 
us about the use of another name of Got 


word ‘Brahmavadinam’ refers to those 
learned Brahmans, Ksatriyas and Yaisyas 
who are qualified to perform sacrifices 
and other sacred acts while reciting the 
Yedic chants. They never and in no 
case undertake any sacred performance 
whatsoever without uttering the 
holy name OM. Therefore, every 
one should emulate their noble 
example. 

of the syllable OM, the Lori now tells 
l—TAT. 




4 

cTS; (all this belongs to God who is denoted by the name of) TAT; 
with this idea; return; BCTfafaR not expecting; mrarar: of various 
kinds; acts of sacrifice and austerity; ^ as well as; 3T*tfW: acts 

of charity; by the seekers of blessedness; are performed. 


With the idea that all this belongs to God, who is denoted by 
the appellation TAT, acts of sacrifice and austerity as well as acts of 
charity of various kinds are performed by the seekers of blessedness expect¬ 
ing no return for them. ( 25 ) 


The word TAT is a name of God. 
It has been used in this verse along 
with the particle ‘Iti’ in order to explain 
the object of its utterance. The idea is 
that uttjpping this name of God at the 
commencement of every undertaking, 
seekers of beatitude entirely give up the 
feelings of T and ‘mine’ by remembering 
that everything belongs to God, from 
whom the whole of this universe has 
emanated, and that it is through His 
articles, according to His behest and for His 
sake that acts of sacrifice etc. are performed 
by them, they being a mere instrument. 


Ordinary men of the world who 
follow the injunctions of the scriptures 
and are qualified to recite Yedic Mantras 
are unable to overcome the desire for 
fruit or the feelings of ‘V and ‘mine’. 
The seekers of beatitude, however, who 
need nothing but God-Realization, per¬ 
form every action for the sake of God 
alone and according to His behest, entire¬ 
ly giving up the feelings of ‘I’ and ‘mine’ as 
well as attachment and the craving for 
fruit. The Lord has thereby stressed the 
value of relinquishing the desire for 
fruit. 


Having spoken about the use of the appellation TAT, the Lori nova tells 
us about the use of the third name of God, viz., SAT, in the following two verses. 





SHO# rWT || ^ || 
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^ SAT; ffcf »^rra; this name of God; in the sense of truth; v 
and; Rspnt in the sense of goodness; is employed; <RT and; <iu? 0 

son of Prtha (Kunti), Arjuna; JRI# ^ff&T in the sense of a praiseworthy 
act (too ); the term SAT; is used. 


The name of God, SAT, is employed in the sense of truth and good¬ 
ness. And the word SAT is also used in the sense of a praiseworthy 
act, Arjuna. ( 26 ) 


The compound ■word ‘Sadbhave’ in 
this verse stands for eternality or the 
immortal truth which lasts for ever, 
and such is the essential character of 
God. Hence it is spoken of as SAT. 

The guileless and noble disposition 
of the mind is called ‘Sadhubhava’, It is 
condncive to God-Realization; hence the 
name of God, *SAT\ forms part of the 


compound word denoting it, viz. 
‘Sadbhava’, 

A noble deed which is worth per¬ 
forming and has been enjoined by the 
^astras is spoken of as ‘Prasasta’ or 
praiseworthy. Performed in a disinterest¬ 
ed spirit, it leads to God-Realization. 
Hence the name of God, ‘SAT*, is used 
with reference to it, that is to say, it is 
called a ‘Satkarma\ 


m crcra vr fafa: rrvh i 

3R Is cT^JR II II 


^ and; ^ in sacrifice; OTR in austerity; v and; in charity; Rtra: 
steadfastness; ^ likewise; ^ ‘Sat’; thus; is spoken of; v and; 
performed for the sake of Him; /, e ., God; action; verily; 
‘Sat’ 5 so; is termed. 


And steadfastness in sacrifice, austerity and charity is likewise spoken 
of as ‘Sat’, and action for the sake of God is verily termed as ‘Sat’. (27 ) 


The words ‘Yajne’, ‘Tapasi’ and 
•Dane’ in this verse denote only the 
Sattvio forms of sacrifice, austerity and 
charity; and faith in and loving reverence 
for these, which is also spoken of as 
•Histha’, has been referred to here as 
■Sthiti’. Being conducive to God-Realiza¬ 
tion, this ‘Sthiti’ or steadfastness in 
them is called by the name of ‘Sat’. 

The word ‘Karma’, qualified by the 
adjective ‘Tadarthlyam’ stands for such 
action as is performed acoording to the 


behest of God and for His sake alone, 
in which the doer has no Belfish 
interest. Such action purifies the heart 
of the doer and enables him to realize 
God; hence it is called ‘SAT’. 

The use of the particle ‘Eva’ after the 
word ‘Karma’ in the second half of this 
verse is intended to convey that only such 
aotion as is performed for the sake of 
God is really ‘Sat’; other actions, 
inasmuch as their fruit is evanescent, 
hardly deserve this epithet. 


30 Q. T.-IH 
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'in this way the Lord pointed out the value of actions such as sacrifice, 
austerity and charity etc. enjoined by the scriptures and performed with reverence. 
This naturally tempts one to enquire about the result of those acts of sacrifice 
etc. which , though enjoined by the Sastras, are performed without faith. 
Anticipating this query, the Lord now concludes the chapter with the following remarks. 


srerspiT F & zmx $cf =$ ^ i 

* sr cTrfoi ^ If ll-R<s II 


qTsf 0 son of Prtha ( Kunti), Arjuna; srsr^rr without faith; that 
which is offered as an oblation; that which is given; austerity 

practised; =3 and; ^ whatever; (noble act) is performed; naught; 

so; 3^ is declared; that (is of avail); jft neither; ?? here; ^ 
nor; ^ hereafter. 


An oblation which is offered, a gift given, an austerity practised, and 
deed is performed, without faith, it is all termed as naught; 
of no avail here or hereafter. ( 28) 


whatever good 
therefore, it is 

An offering into the sacred fire, a 
gift and an act of penance and other 
noble deeds are able to purify the heart 
and bestow rewards in this world or the 
next only when they are accompanied 
with faith. Noble deeds done without 
faith are fruitless; that is why they 
have been declared as naught ( Asat ) 
and of no avail here or hereafter. 

There is no need of faith in per¬ 
petrating forbidden acts and their fruit 
too does not depend on one’s faith. 
Moreover, they are perpetrated by those 
men alone who do not possess full faith 
in the Sastras, exalted souls and God 
Himself, and who do not believe that 


sinful acts bear fruit ; nevertheless they 
do reap the painful consequences of such 
acts. Therefore, the words ‘Yat krtam’ 
do not include sinful deeds. Besides this, 
having been mentioned along with noble 
acts such as sacrifice, charity and austerity, 
‘Yat krtam’ can only denote actions of the 
same category. Hence the statement that 
these actions are of no avail here or 
hereafter cannot apply to sinful deeds; 
for since, they are purely productive of 
sorrow, there is no possibility whatso¬ 
ever of their yielding any good results. 
Hence the present verse speaks only of 
noble deeds performed without faith, and 
not of vile deeds. 


TO «wpgfe«t[pp. II V3 II 


Thus, tti the Upanisad sung by the Lord, the science of 
Brahma, the scripture on Yoga, the dialogue between 
Sn Krsna and Arjuna, ends the seventeenth 
chapter entitled “The Yoga of 
the Division of the 
Threefold Faith”, 




Kalyana-Kalpataru:^£~ 

Call to Surrender 


Resigning all jour duties to Me, the all-powerful and all-supporling 
Lord, take refuge in Me alone. I shall absolve jou of all sins; grieve 

BOt ' (XVIII. 66) 







Chapter XVIII 

• Moksa consists in securing lasting freedom from the bondage of mundane 
existence in the form of birth and death and realizing God, who is no other 
than supreme Bliss. Summing up the substance of all previous 
chapter chapters, the present one discusses, under the names of ‘SannySsa’ 
and ‘Tyaga’ respectively, the Paths of Knowledge and Action, 
both of which are means to the attainment of Moksa, in all their details; and 
secondly, the teaching of the Gita has been wound up (XVIII. 66 ) with an 
exhortation to offer all actions to God, who is the same as Moksa. It is for 
these reasons that the chapter has been given the title of ‘Moksa-Sanny 5 sa-Yoga’. 

In the opening verse of this chapter Arjuna expresses his desire to know 
the truth about Sannyasa and Tyaga: in the second and third the Lord records 
the views of other thinkers on the subject; in the fourth and fifth 

Summary of the . , . , 

chapter He invites Ar]una to hear His own conclusion about Tyaga, and 
establishes the advisability of not relinquishing one’s obligatory 
duties; while in the sixth He gives His own considered opinion in the 
matter of Tyaga, and declares it as superior to the other views. Thereafter, 
defining the Tamasic, Rajasic and Sattvic forms of Tyaga in the seventh, 
eighth and ninth respectively, He describes the marks of a Tyagi ( man 
of renunciation) of the Sattvic type in the tenth and eleventh. Demonstrat¬ 
ing the greatness of men of renunciation the Lord winds up the topic of Tyaga 
in the twelfth. Thereafter, inviting Arjuna to hear His dissertation on Sankhva, 
the Lord discusses up to the fifteenth the five factors which contribute to the 
accomplishment of actions, viz., Adhisthana etc., according to the viewpoint of 
Sankbya. Denouncing in the sixteenth the man who regards the pure spirit as 
the doer, the Lord praises in the seventeenth one who performs actions without 
claiming the doership. Mentioning the threefold incentive to action as well as 
the three constituents of action in the eighteenth, the Lord introduces the 
threefold division of knowledge and action as well as of the doer in the nineteenth, 
and actually divides them under three heads, viz. Sattvic, Rajasic, and Tamasic, from 
the twentieth to the twenty-eighth. Introducing in the twenty-ninth the threefold 
division of Buddhi (reason) and Dhyti (firmness), the Lord divides them under three 
heads, viz., Sattvic, Rajasic and Tamasic, from the thirtieth to the thirty-fifth. 
Dividing Sukha (joy) under three heads, viz., Sattvic, Rajasic and Tamasic, from 
the thirty-sixth to the thirty-ninth, the Lord winds up the topic of Gunas and 
declares the whole world as made up of the three Gunas in the fortieth. 
Thereafter, introducing the topic of the natural functions of the four grades of 
society in the forty-first, the Lord enumerates the natural functions of the Brahmans 
in the forty-second, of the K$atriyas in the forty-third and of the VaiSyas 
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and §tidras in the forty-fourth. Declaring in the forty-fifth that men can attain 
highest perfection through the performance of their respective duties, the Lord 
tells us in the forty-sixth the method of attaining it. Extolling the performance 
of one’s own duty in the forty-seventh, He discourages renunciation of the same in 
the forty-eighth. Thereafter, resuming the discussion of Sannyasayoga from the forty- 
ninth and declaring that one can attain the highest perfection through Sannyasa, 
the Lord undertakes in the fiftieth to speak of the culmination oE the Yoga of 
Knowledge and discusses from the fifty-first to the fifty-fifth the Yoga of Knowledge 
with its fruit. Thereafter, from the fifty-sixth to the fifty-eighth the Lord points 
out the glory and fruit of Karmayoga which lays special emphasis on Bhakti 
and commands Arjuna to practise the same, warning him at the same time of 
the risk involved in not obeying Him. Declaring in the fifty-ninth and sixtieth 
the inability of Arjuna to abandon his natural duties due to his inherent 
nature, the Lord commands him in the sixty-first and sixty-second to take refuge 
with all his being in God, who is the lord and inner controller of all. Winding 
up the topic in the sixty-third and asking Arjuna to do as he pleased after weighing 
everything, the Lord invites him in the sixty-fourth to hear once more the most 
esoteric truth, which is the quintessence of the whole Gita. And imparting in the 
sixty-fifth and sixty-sixth that most esoteric gospel of exclusive surrender along with 
its fruit, the Lord winds up the teaching of the Gita by asking Arjuna to take 
refuge in Him. Thereafter, warning Arjuna in the sixty-seventh not to impart 
the teaching of the Gita to four types of unqualified persons, the Lord stresses 
the importance of popularizing the Gita among qualified persons in the sixty-eighth 
and sixty-ninth, of studying the Gita in the seventieth, and of merely listening 
with faith to the recitation of the Gita in the seventy-first. In the seventy- 
second the Lord asks Arjuna if he listened to the Gita with one-pointed attention 
and whether his delusion was dispelled; and in the seventy-third Arjuna assures 
the Lord that his delusion was dispelled, wisdom gained and all his doubts 
removed, and agrees to do His bidding. Thereafter, from the seventy-fourth to 
the seventy-seventh Sanjaya glorifies the teaching of the Gita in the form of a 
dialogue between §ri Krsna and Arjuna, and tells Dhrtarastra how the thought 
of that dialogue as well as of the cosmic form of the Lord filled him with 
wonder and joy again and again. And he winds up the chapter by proclaiming 
in the seventy-eighth that the side with which Bhagavan Sri Kr$na and Arjuna 
had ranged themselves was sure to win and attain glory etc. 

The gospel of the Gita, actually commenced from verse 11 of Chapter II. 
In verses 11 to 30 of that chapter the Lord, taught Jhanayoga and, incidentally 
Link of th> establishing the advisability of waging war from the viewpoint of the 
Discourse code of morality laid down for a Ksatriya, taught Karmayoga from 
verse 3 9 right up to the end of the chapter. Thereafter, front 
Chapter III to Chapter XVII, the Lord detailed a number of disciplines for 
God-Realization, some from the viewpoint of Sdnkhyayoga and others from that °f 
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Karmayoga. Raving heard of all these, Arjuna now expresses the desire to know 
separately and clearly the truth of Sannyasa or Jhanayoga and of Tyaga 
or Karmayoga which consists in relinquishing the attachment for fruit, in 
order to have the essence of the teaching of all chapters in the present chapter. 


rt stf&sr ii m 

Hfranit O mighty-armed Lord, Sri Kr?na; 0 inner controller; 

0 slayer of the demon Ke§i ( who had taken the form of a 
mighty horse in order to kill Sri Krsna); sNrasi of Sannyasa; ^ 
as well as; WliHfl of Tyaga; the truth; severally; to know; 

I seek. 


Arjuna said: 0 mighty-armed Sri Krsna, 0 inner controller of all, 
0 Slayer of Kesi. I wish to know severally the truth of Sannyasa 
and Tyaga. (1 ) 


The use of the vocatives *Mahabaho\ 
‘Hrsikesa’ and ‘Kesinisudana’ is intended 
to convey that £rl Krsna being Almighty 
God Himself, the inner controller of all 
and the destroyer of all evils, knows 
full well what Arjuna seeks to learn 
from Him. Arjnna, therefore, expects 
that the Lord would attend to his prayer 
and enlighten him on the subject in 
such a way as to enable him to grasp it 
fully and correctly and to resolve all 
his doubts completely. 

In the present verse Arjuna seeks 
light on the following points: What is 
the essential character of Sannyasa P 
What type of ideas and actions are 
helpful to it and what are prejudicial 
to it P How is Sankhyayoga practised 
with worship and how is it practised 
without worship P Even so what is 
the essential character of Tyaga (u e., 
Karmayoga, which consists in relinquish¬ 
ing the attachment for fruit) How do 
they practise Karmayoga of the unmixed 


type p What practices are helpful to it 
and what hinder it P What is Karmayoga 
mixed with Bhakti or Devotion P What 
is the nature of Karmayoga dominated 
by Bhakti P And how do they practise 
Karmayoga mixed with Bhakti and 
Karmayoga dominated by Bhakti while 
performing their secular and sacred 
duties P Arjuna further requests that the 
points of difference between the two may 
be clearly brought out, so that they may 
not be promiscuously blended or confused 
with each other. 

A critical survey of this chapter will 
show that the points mentioned above 
have all been touched by the Lord in the 
course of it. Thus the essential character 
of Sannyasa ( Jhanayoga ) has been 
discussed in verses 13 to 17. The Sattvic 
virtues and actions mentioned in verses 
19 to 40 are helpful to the practice of 
this discipline, while the Bajasio and 
Tamasic traits and actions are hostile to 
it. Yerscs 50 to 55 describe in detail 
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the mode as well as the fruit of the 
practice of Sankhyayoga with worship, 
while verse 17 gives the process of pure 
Sankhyayoga. 

Even so verse 6 reveals the essential 
character of Karmayoga ( which consists 
in relinquishing the attachment for fruit). 
Yerse 9 gives us under the name of 
Sattvio Tyaga the mode of practice of 
the pure or unmixed type of Karmayoga. 
Yerses 47 and 48 pronounce the performance 


of one’s own duty as helpful to the 
pursuit of this discipline and the Tamaeic 
and Eajasic types of Tyaga as mentioned 
in verses 7 and 8 as impediments to it. 
Yerses 45 and 46 discusB Karmayoga 
blended with devotion, while verses 56 to 
66 speak of Karmayoga dominated by 
Devotion. Yerse 46 teaches us how to 
practise Karmayoga blended with Bhakti; 
while verse 57 tells us how to practise 
Karmayoga with special emphasis on 
Bhakti. 


Thus addressed by Arjuna, the Lord cites the diverse views of other 
thinkers on the subject of Sannyasa and Tyaga in two verses before expressing 
His own opinion in the matter . 

OTRr wfrrr foy. i 

11 r ii 


(some) sages; of actions motivated by desire; 

renunciation; (as) Sannyasa; ft|s understand; filRSfmr: (and) 

other thinkers; relinquishing the fruit of all actions; ( as ) 

Tyaga; srg: declare; 

Sri Bhagavan said: Some sages understand Sannyasa as the giving 
up of all actions motivated by desire; and other thinkers declare that Tyaga 
consists in relinquishing the fruit of all actions. ( 2 ) 


Particular acts of sacrifice, charity, 
penance and worship and other noble 
acts that have been recommended in the 
^aetras for the attainment of agreeable 
objects such as wife, progeny, wealth 
and an abode in heaven etc., and for 
getting rid of that which is disagreeable, 
such as disease and danger eto., aTe 
referred to here as ‘Kamyanam Karmanam’. 
The word ‘Kamyanam’ further indicates 
that such acts are optional and not 
obligatory. That is to say, they may be 
undertaken if one seeks some return for 
them; but their omission on the part of 
those who seek no return will bring no 
harm to them. 

The first half of this verse is intended 


to show that according to some sages, 
Sannyasa consists in merely giving up 
such optional duties. In the opinion of 
these sages, Sannyasls are those who 
duly perform only such duties as must 
he performed daily or require to be 
performed on special occasions, and have 
given up the optional duties referred to 
above, 

Devotion to God, worship of other 
deities, service of one’s parents and other 
elders, sacrifice, charity and penance and 
vocational duties peculiar to one’s grade 
in society and stage in life and bodily 
functions such as taking food, drink and 
so on, and all other duties of an obligatory 
nature enjpined.. by the scriptures, the 
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omission of which interferes with 
morality, religion and tradition are in- 
eluded in ‘Sarvakarma 5 . And ‘Sarvakarma- 
phalatyaga’ consists in giving up the 
desire for all enjoyments of this world 
as well as of the next, such as wife, 
progeny, wealth, honour, fame, prestige 
and heavenly bliss etc., obtained through 
.the performance of such acts, that is to 
say, in associating no such action with 


t the idea of any reward. 

By the latter half of this verse the 
Lord seeks to convey that, in the eye 
of those who use their critical faculty 
in distinguishing the eternal from the 
evanescent, Tyaga consists in relinquish¬ 
ing the fruit of all actions as indicated 
above, and performing one’s obligatory 
duties alone; hence they perform all 
their duties in such a spirit. 


SOT srtfjretraw: l 

3fE[Rciq:sOT H II ^ II 


some i TRlfau: men of wisdom ; thus; snfs declare (that ); 

( all) action; contains some measure of evil; ( and therefore) 

worth giving up; ^ and; sj'ft others: s[RT (say) thus; (that) 

acts of sacrifice, charity and penance; a (are) not worth shunning. 

Some wise men declare that all action contains a measure of evil, 

and is therefore worth giving up; while others say that acts of sacrifice 

charity and penance are not worth shunning. ( 3 ) 


By the first half of this verse the 
Lord seeks to convey that every under- 
taking invariably gets tainted with sin 
to some extent) hence even such duties 
as have been enjoined on us are not 
wholly free from blemish. It is in order to 
impress this idea that the Lord Himself 
says elsewhere in the course of this very 
chapter that “all undertakings are involved 
in sin as fire in smoke ( XVIII- 48. )* 
Therefore, some men of wisdom declare 
that the man who seeks blessedness 
should actually give up ail kinds of 
actions inolnding those that must be 
performed daily- those that require to be 
performed on special occasions ana those 


that are motivated by desire, or in other 
words, that he should enter the order of 
Sanuyasa or Eenunciation. 

According to other wise men, how¬ 
ever, acts of sacrifice, charity and penance 
are not really tainted with blemish. 
They hold that the sins of violence etc. 
with which undertakings of all sorts are 
unavoidably found tainted are really no 
sins; on the other hand, having been 
enjoined by the scriptures, they serve to 
purify the agent. Hence a man seeking 
beatitude should shun only prohibited 
acts and should not abstain from duties 
enjoined by the Ssastras. 


— - -- °< t — **- 
ct of Sunny as a and Tyaga, the L 

on the subject of Tyaga. _ _ 


* ft 1 
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fqspi sjg $ aw ^cravra I 

?^«Tt fs: jstot fwfo* gCRf^cl! II « ll 

p^na 0 tiger among men; ^RcWrW 0 best of Bharatas; aa of 
Sannyasa and Tyaga; snrt on the subject of Tyaga (in the first instance) $ 
ft My; ftappj, conclusion; ^ hear; % because; srr*i; Tyaga; faraa: of three 
kinds (viz., Sattvic, Rajasic and Tamasic ); «*>h!)l 3 d: has been declared to be. 


Of Sannyasa and Tyaga, first hear My conclusion on the subject of 
Tyaga, Arjuna; for Tyaga, 0 tiger among men, has been declared to 
be of three kinds—Sattvic, Rajasic and Tamasic. ( 4 ) 


By addressing Arjuna as ‘Bharata- 
sattama’ and ‘Purusavyaghra.’ the Lord 
seeks to convey that of the three types 
of Tyaga going to he discussed by Him 
in the course of this chapter, he is capable 
of practising the Sattvic form of Tyaga, 
which is only another name for Karma- 
yoga or the Path of Action, and should 
avoid the other two, viz. the Rajasic and 
Tamasic types. 

It will be remembered that in the 
opening verse of this chapter Arjuna 
requested the Lord to reveal the truth 
of both Sannyasa and Tyaga; and of 
these two, the Lord proceeds in this 
verse to discuss the truth of Tyaga in 
the first instance. This is what is sought 
to be conveyed by the use of the in¬ 


declinable ‘Tatra’ in this verBe. Arjuna 
requested the Lord to expound the truth 
of the two separately and the Lord has 
hinted at His intention to diBcuss the 
subject of Tyaga alone without declining 
his request. This shows that He will 
discuss the subject of Sannyasa later on. 

The use of the words ‘Me Nischayam’ 
in this verse is intended to convey that 
none of the views so far expressed by 
Him fully represents His own view, which 
is now introduced by Him. 

By referring to the three types of 
Tyaga mentioned in the 3astras the Lord 
indicates that the view He holds on the 
subject is supported by the scriptures. 
This He does in order to show His 
regard for the scriptures. 


Thus calling the attention of Arjuna to His own mew on the subject, and 
in order to reveal the true nature of Tyaga as understood by Him, the Lord 
first of all gives in two verses His conclusion about the performance of commendable 
acts enjoined by the scriptures, 

?r i 

acts of sacrifice, charity and penance; a (is) not; ansi* 

worth giving up; ^ ( on the other hand ) that; <5* must be performed- 

*Mfor) sacrifice; *** charity, w and; w. penance; * all these- 

of wise men; TEHTtr (are) purifiers. 5 
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Acts of sacrifice, charity and penance are not worth giving up; they 
must be performed. For sacrifice, charity and penance—all these are 
purifiers of wise men. ( 5 \ 


The first half of this verse impresses 
upon Arjuna the obligatory nature of duties 
enjoined by the scriptures. The idea is 
that the man to whom a particular duty 
has been assigned by the ^astras with 
due regard to his grade in society and 
stage in life—who has been enjoined to 
perform sacrifices and penance and bestow 
gifts at a particular time and in a 
particular manner—should not shun that 
duty: in other words, he should not 
flout the injunctions of the scriptures; for 
far from yielding any good results, their 
omission brings the sin of default on 
one’B head. Hence one must perform these 
duties. The following verse tells us in 


what spirit they are to be performed. 

The word ‘Manisinam’ in this verse 
stands for those wise seekers of liberation 
who duly and scrupulously perform* in a 
disinterested spirit and according to the 
sacred precepts, the duties that have been 
assigned to them by the scriptures with 
due regard to their grade in society and 
stage in life. Instead of causing bondage, 
the acts of sacrifice, charity and penance 
performed by them serve to purify their 
heart: hence one must perform these acts 
in a disinterested spirit. This is what is 
sought to be conveyed by the latter half 
of this verse. 


WJcfajTJftfci ir m fftfera jragrnm 11 % 11 


’TT*? 0 son of Prtha ( Kunti ), Arjuna; these (acts of sacrifice, 

charity and penance); g as well as; 'Mrlfii (all other) acts; srift too; 

attachment; v and; fruits; renouncing; must be 

performed; this (is); ft My; considered; (and) supreme; 

srast. verdict. 


Hence these acts of sacrifice, charity and penance, and all other acts 
too, must be performed without attachment and hope of reward: this is 
My considered and supreme verdict, Arjuna. ( 6) 


The demonstrative pronoun ‘Etani’ 
naturally refers to. such acts as have been 
mentioned in the preceding verse viz., 
sacrifice, charity and penance. And the 
u£.e of the particles ‘Tu’ and ‘Api’ along 
with * Etani 1 is intended to include the 
service of elders, such as one’s parents 
etc., vocational duties peculiar to one’s 
grade in society and stage in life, bodily 
functions such as taking one’s food and 
drink, and all other duties enjoined by 
the &astras. 


•Sangam’ means attachment, not only 
to the action itself, but to its fruit as well; 
while ‘Phalani’ means the desire for fruit 
in the shape of enjoyments, of this world 
as well as of the next, that may be 
obtained from those acts. ‘Sangam 
tyaktva phalani cha’ may also be taken 
to mean that a Beeker of liberation should 
abstain from prohibited acts as well as 
from acts which are motivated by desire. 

The words “Iti Me nischitam matam 


m /"« 


m TTT 
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u^amam” signify that such is the Lord’s 
own conception of Tyaga. That is to say, 
in the opinion of the Lord, Tyaga consists 
in performing one’s allotted duties 
without attachment and without any hope 
of reward; for he who performs his duties 
in the aforesaid manner is freed from the 
bondage of actions and attains the 
supreme state. He ceases to have any¬ 
thing to do with his actions. 

Now let us examine the views of 
other sages referred to by the Lord as 
■ well as that of the Lord Himself on 
their* own merits and see for ourselves 
how the Lord’s own view is decidedly 
superior to the other views. It will thus 
be seen that the definitions of Tyaga and 
Sannyasa as propounded by other sages 
are far from ideal or perfect. For, even 
if one actually abstains from actions 
which are motivated by desire, other 
actions of an obligatory or occasional 
type will lead to bondage if one continues 
to entertain a feeling of minenesB, 
attachment and desire with regard to 
those actions and their fruit. Even if 
one gives up the desire for the' fruit of 
all actions, they may lead to bondage if 


one continues to entertain the feeling of 
mine ness and attachment with respect to 
them. Without renouncing the feeling of 
T and ‘mine’, attachment and desire we 
cannot be freed from the bondage of 
actions even if we shun our obligatory 
duties, regarding all action as containing 
some measure of evil; for by doing so we 
incur the sin of neglecting a prescribed 
duty. Even so, acts of sacrifice, charity 
and penance will lead to bondage if one 
continues to perform them without 
renouncing attachment and the desire for 
their fruit. Therefore, Sannyasa and Tyaga 
as defined by those sages cannot secure 
complete freedom from the bondage of 
actions. Complete renunciation or Tyaga 
consists in renouncing the feeling of 
mineness and attachment in respect of 
all one’s actions, as well as the desire 
for their fruit, as advised by the Lord, 
By doing so one secures complete 
freedom from the bondage of actions. 
For action in itself is not conducive to 
bondage; it is the feeling of mineness 
and attachment with respect to it and 
the desire for its fruit that lead to bondage. 
Herein lies the superiority of the Lord’s 
view over the views of others. 


Thus expressing His considered opinion in the matter, the Lord now defines 
in an ascending order the three types of Tyaga in the following three verses, and 
begins with the marks of the Tamasic type . His object in doing so is to point 
out that of the three types of Tyaga mentioned in the scriptures, vizSattvic, 
Rajasic and Tamasic, the Sattvic type alone is real Tyaga and worth practising, 
while the other two types of Tyaga are no Tyaga in the real sense of the term and 
are not worth practising, as well as to show that His view is in complete 
accord with the Sastras. 

qfcTOarosn q faife || vs || . 

3 but; foraw ffl'oi: of a prescribed duty; sNra: (actual) renunciation; 
not; sqqvnt is advisable; through ignorance; its; q ftwwn : abandon¬ 
ment; anrcr: Tamasic in character; qfWlGfc: has been declared. 


(Prohibited acts and those that are motivated by desire should no 
doubt be given up.) But it is not advisable to abandon a prescribed duty. 
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Its abandonment through ignorance has been declared as Tamasic. { 7 ) 


Sacrifice, charity, penance, study and 
teaching, giving religions discourses, 
warfare, governance of the people, rearing 
of cattle, agriculture, trade, service, 
eating and drinking and all other duties 
that have been enjoined by the Sastras 
as binding on a particular man with due 
regard to his grade in society, stage in 
life, temperament and circumstances, are 
‘Niyata Karma’ for him. He who actually 
gives up these duties fails to discharge 
his obligation and thereby incurs sin; for 
such neglect of duty causes a break in 
the continuity of action and brings about 
a chaoB in the whole world (III. 23-24). 
Hence it is not advisable to abandon 
one’s allotted duties. 


The Tyaga or renunciation on the 
part of him who gives up his allotted 
duty, erroneously taking such renunciation 
to be a means to liberation, is inspired by 
Tamas inasmuch as it is actuated by 
ignorance; for Moha or ignorance has 
been declared to be a product of Tamoguna 
(XIV. 13,17). And it has been pointed 
out by the Lord that men possessing a 
Tamasic disposition fall in the scale of 
spiritual evolution (XIV. 18). Hence the 
form of renunciation referred to above is 
not such as enables one to secure freedom 
from the bondage of Kama. On the other 
hand, it brings about one’s downfall 
inasmuch as it involves one in the sin 
accruing from neglect of duty. 


Having characterized the Tamasic form of Tyaga, the Lord 72070 defines 
Rajasic Tyaga . 

S TO ^ ^ II C II 

whatever; action (is done); (is) of the nature of 

discomfort; ^ indeed; fRr so (thinking ); for fear of physical 

strain; should anyone give up (his duties); W he; (such ) 

Rajasic form of renunciation5 ftgr practising; atUTESnj. the fruit of renuncia¬ 
tion; <53 in no case; reaps. 


Should anyone give up his duties for fear of physical strain, thinking 
that all action is verily of the nature of discomfort,—practising such Rajasic 
form of renunciation, he reaps not the fruit of renunciation. (8) 


The word ‘Karma’, qualified by the 
relative adjective ‘Tat’, covers all actions 
enjoined by the scriptures and mentioned 
in the commentary on verse 7 above. 
The performance of these actions involves 
exertion of one’s mind, senses and body; 
nay, in course of it one is faced with many 
obstacles; one is required to collect a lot 
of materials, to forgo bodily comforts 
and suffer hardships by. undertaking 
gaored vowb and fasts, and to observe 


many restrictions of various kinds. 
Thinking thus, he who gives up actions 
enjoined by the scriptures, such as sacrifice, 
charity and penance etc., in order to 
avoid exertion of mind, senses and body 
and to enjoy relaxation is said to abandon 
his duties for fear of physical strain. 

The latter half of this verse shows 
that he who gives up his allotted duties 
and enters the order of Sannyasa with 
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such, feelings practises what they call the 
Rajasio form of renunciation; for attach¬ 
ment to the relaxation of mind, senses 
and body is an offspring of Rajoguna. 
Hence he who practises this form of 
renunciation fails to reap the fruit of true 
renunciation, viz., freedom from the 
shackles of Karma and realization of God; 
for so long as there is the feeling of 
mineness and attachment in respect of 
one’s mind, senses and body one can 


never be freed from the bondage of 
actions. Hence this Rajasic form of 
renunciation is no renunciation in the 
true acceptation of the term, it is renuncia¬ 
tion only in name. Therefore, seekers of 
beatitude should not practise such 
renunciation. Far from reaping the fruit 
of true renunciation, he who practises 
this form of renunciation is liable to 
incur the sin accruing from neglect of 
one’s allotted duties. 


The Lord now defines the Sattvic, which is ike lest, type of Tyaga. 

sfircfofoi wf fora i 


0 Aijuna; ^ rforl a prescribed duty which; it must be 
performed; ?[ra with this idea; ^ alone; attachment; ** and; the 
fruit; renouncing; upfit is performed; 5 T: that; sir*!: renunciation; ^ 

alone; Htrenp: of the Sattvic type; ua: has been recognized (to be). 


A prescribed duty which is performed simply because it has to be 
performed, giving up attachment and fruit, that alone has been recognized 
as the Sattvic form of renunciation. ( 9 ) 


The word ‘Karma’, qualified by the 
adjective ‘Niyatam’, in this verse covers 
all those duties which have been prescribed 
by the &astras as binding on a particular 
man with due regard to his grade in 
society, stage in life, temperament and 
circumstances, and which have been 
discussed in the commentary on verse 6 
above. This should also be taken to 
mean that prohibited acts and those 
which are motivated by desire are not 
included in the category of ‘Niyata 
Karma’. 

By speaking of Karmayoga, which 
consists in the active performance of 
duty, as the Sattvic form of renunciation, 
the Lord shows that according to Him 
true renunciation lies, not in renouncing 

It may be asked here: 

Sattvic form of renunciation in 


one’s duties of an obligatory nature 
enjoined by the 6astras, but in totally 
giving up attachment and desire for those 
actions, as well as for all objects obtained 
as a result of such actions: giving up 
one’s allotted duties for any reason 
whatsoever without renouncing attachment 
and desire for the enjoyments of this 
world as well as of the next, obtained 
as a result of those actions, is no true 
renunoiation. For renunciation should 
result in the non-recognition of any connec¬ 
tion with actions; and this consummation 
could be reached only by renouncing the 
feeling of mineness, attachment and 
desire, and not merely by giving up one’s 
duties. Therefore, Sattvic Tyaga consists 
in renouncing attachment and desire 
for the fruit of all actions. 


What is „ the idea of the man practising the 
shunning prohibited acts and those that are 
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motivated by desire, and in performing duties of an obligatory nature? Anticipat¬ 
ing this query, the Lord gives below the characteristics of the final stage reached 
by the nan practising the Sattvic form of renunciation. 

* i 

* writ wmi ferora: 11 {<> \\ 

action which does not bring lasting happiness; *f not; 

(he who ) shrinks from; to that which is conducive to blessed¬ 
ness; * nor; gets attached; wmmm (that man) imbued with the 

quality of Sattva (goodness); he whose doubts have been resolved; 

intelligent; ( and ) a man of true renunciation. 

He who shrinks not from action which does not bring lasting 
happiness, nor gets attached to that which is conducive to blessedness,— 
imbued with the quality of goodness, he has all his doubts resolved, is 
intelligent and a man of true renunciation. (10 ) 

The word ‘Karma 1 , qualified by the and austerity etc., and all other duties 
adjective ‘Akusalam’, in this verse stands consistent with one’s grade in Bociety 
for sinful acts prohibited by the £astrae, and stage in life. Performed in a dis- 
as well as for those that are motivated interested spirit, these actions are capable 
by desire; for, while sinful acts cause of wiping out man’s accumulated sins of 
one’s birth in sub-human species of previous lives and freeing him from the 
various kinds and throw one into the bondage of actions; hence they are spoken 
infernal regions, actions motivated by of as ‘Kusala’ ( conducive to one’s 
desire too bring about rebirth in order to lasting good ). The words “Kusale na 
enable one to reap their fruit. Being anusajjate”, therefore, mean that the 
thus conducive to bondage, both these performance of such noble acts on the 
types of action are called *Aku6ala\ The part of the man of Sattvic renunciation 
man who practises the Sattvio form of is not actuated by attachment; he per- 
renunciation is entirely free from likes forms them for the maintenance of the 
and dislikes; hence the shunning of world-order, renouncing the feeling of 
prohibited and desire-born acts on his mineness, attachment and the desire for 
part is not actuated by hatred. He shuns fruit, and with a sense of duty, 
them in the interest of the world order 

and with a recognition of the fact that The man of a Sattvic disposition who 
it is his duty to shun acts which are performs or shuns actions with a sense 
not oonduoive to lasting good. This is of duty and without any partiality or 
what is meant by the words ‘Na dwesti prejudice is convinced that the Sattvio 
akusalam Karma*. . Tyaga in the form of Karmayoga is the 

only perfect means of securing freedom 
‘Kuiale* denotes virtuous acts of the from the bondage of actions and attaining 
obligatory and occasional types enjoined the supreme state. This is what is meant 
by the scriptures, e. g M sacrifice, charity by the adjective ‘ChhinnasamSayah*, 
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In the above verse the man of renunciation of the Sattvic type, i. e., the 
Karmayofi performing his duties in a disinterested spirit, has been called a man 
of true renunciation. This raises the following question: The man who abstains 
from all sorts of action, as from those that are prohibited or motivated by desire, 
can as well be a man of true renunciation; how, then, does the Lord declare him 
alone who performs actions in a disinterested spirit as a man of true renunciation ? 
Anticipating this query, the Lord says:— 

^ ^ 11 u 11 

% because; by anyone possessing a body; aRtod: in their 

entirety; (all) actions; «t cannot be given np; ?i: who; 

renounces the fruit of actions; H: he; 3 alone; a man of 
renunciation; so; is called. 


Since all actions cannot be given up in their entirety by anyone 
possessing a body, he alone who renounces the fruit of actions is called 


a man of renunciation. 

The word ‘Dehabhrta’ covers all 
human beings who maintain and nourish 
their body. The first half of this verse 
is, therefore, intended to convey that no 
human being can remain inactive; for 
without action it is not possible even to 
maintain one’s body ( III. 8 ). Therefore, 
to whatever Asrama or stage in life a 
man belongs, so long as he is alive, 
he must satisfy his hunger and thirst, 
keep his body either in a sitting or 
a lying posture, stir and move about, 
speak and do other things according 
to his circumstances. Hence it is not 
possible to give up all actions in their 
entirety. 

The compound word ‘KarmaphalatyagI’ 
stands for the Karmayogi who performs 
duties enjoined by the S^astras, renouncing 
the feeling of mineness, attachment and 


(ii) 

desire. Since everybody must do some¬ 
thing, none can remain inactive. A man 
of true renunciation is' be who totally 
abstains from prohibited actions and 
those that are motivated by desire and 
performs duties enjoined by the Sastras 
according to the needs of the occasion, 
completely renouncing the feeling of mine- 
ness, attachment and desire in respect of 
those actions as well as for their fruit. 
This is what is meant by the latter half 
of this verse. 

He who dwells with his mind on the 
objects of the world, outwardly restraining 
the functions of the senses, is no man of 
renunciation; and even bo he who gives up 
duties enjoined by the gastras such as 
sacrifice, charity and austerity etc., even 
though attachment and the feeling of ‘I’ and 
‘mine’ are present in him, is no Tyagi either. 


In the above verse it has been stated that a man of renunciation is he 
who renounces the fruit of actions. Here it may be urged 'that even though one 
may not expect any return for one’s actions, the latter cannot be undone 
without yielding their fruit; just as a seed sown in the soil automatically gives 
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birth to a tree in course of time, even so the fruit of actions once performed 
must be reaped by all in one life or another. Such being the case, how can one 
be a Tyagi i. e., ‘free from the bondage of actions’ by merely renouncing the fruit 
of actions t In order to meet this objection the Lord says:— 

srfsrsfN fasr i 

* g ii W w • 

^ TRl ^ T q , of the actions of the unrenouncing; welcome; 

unwelcome; and; wrq. mixed; threefold, of three kinds; 

«rani. the fruit; stel hereafter, after death; *rqfcr does accrue; 3 but; 

(of the actions) of those who have renounced; q (accrues) 
at no time. 


Welcome, unwelcome and mixed—threefold, indeed, is the fruit that 


accrues hereafter from the actions of 
ever for those who have renounced. 

The word ‘ Atyaginam' refers to the 
generality of those common folk who 
have not renounced the feeling of mineness, 
attachment and desire in respect of actions 
performed by them and their fruit, that 
is to say, who perform all their actions 
with attachment and with a hope of reward. 

Heavenly'bliss or any other agreeable 
enjoyments of the terrestrial plane, attained 
as a result of virtuous acts performed by 
such men, constitute what is known as 
the welcome fruit; and birth in sub¬ 
human species such as beasts, birds, 
insects, moths and trees etc., tortures in 
hell or sufferings of any other kind 
brought about by their sinful deeds are 
spoken of as the unwelcome fruit. Even 
so, being born as a human being, he 
who obtains welcome enjoyments now and 
undergoes unwelcome experiences at 
another time is said to reap a mixed 
fruit. This is the threefold fruit yielded 
by one’s actions. 

The actions performed by these 
unrenouncing men cannot be neutralized 
until they have borne fruit, and continue 
to yield their welcome or unwelcome fruit 


the unrenouncing. But there is none 

( 12 ) 

life after life; that is why such men go 
on revolving with the cycle of births 
and deaths. 

In his current life man generally 
reapB his Prarabdha or destiny carved 
out of his doings in previous lives; the 
fruit of his current actions is seldom 
reaped in this life. Therefore, the fruit of 
actions performed in course of one human 
life is bound to be reaped in many lives. 
This is what is sought to be conveyed by 
the use of the word ‘PTetya’. 

The particle ‘Tu’ is intended to 
distinguish those that have renounced 
the fruit from the unrenouncing, and 
establish their superiority over the latter. 

The word ‘Sannyasinam’ in this verse 
stands for those Karmayogls who have 
completely renounced the feeling of 
mineness, attachment and desire in 
respect of actions and their fruit, who 
have been referred to under the name of 
‘Tyagi’ in verse 10 above, and termed 
both as a ‘SannyasI’ and a ‘Yogi’ in 
the opening verse of Chapter VI, and 
who are shown in verse 51 of Chapter H 
to attain the supreme blissful state. 
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Whatever actions are performed by previous lives (IV. 23 ).. Hence none of 
such men of renunciation are like fried their actions performed in this life or in 
seeds; they are inoapable of bearing fruit, lives that have gone by ever yield any 
And such disinterested aotions performed fruit either here or hereafter, under'any 
for the sake of sacrifice also neutralize ciroumstances; they, are completely rid 
all good and evil actions performed in of the bondage of actions. 

In the opening verse of this chapter Arjuna requested the Lord to expound 
the truth of Sannyasa and Tyaga separately. In response to this prayer the Lord 
stated in verses 2 and 3 the diverse views of different sages on this question and 
explained at full length the truth of Tyaga or Karmayoga as understood by Him 
in verses 4 to 12. Now, in order to expound the truth of Sannyasa or Sankhyayoga, 
the Lord first of all mentions five factors contributory to the accomplishment of 
actions from the Sankhya point of view. 

mrvrfr sFnvrrfa fovta ft i 
sftrEtfft ll U II 

trsrarft 0 mighty-armed one, Arjuna? towards the 

accomplishment of all actions; these, the following; 73 five; 

factors or contributory causes; prescribing means for neutralizing all 

actions; in the branch of learning known by the name of Sankhya; 

sftwR have been mentioned; ft from Me; foftv know (them ). 

In the branch of learning known by the name of Sankhya, which 
prescribes means for neutralizing all actions, these five factors have been 
mentioned as contributory to the accomplishment of all actions; know them 
from Me, Arjuna. (13 ) 

The compound word 'Sarvakarmanam’ by the adjective 'Krtante', refers to that 
in this verse covers all actions, whether branch of knowledge which teaches 
they are enjoined by the fsastras or Jnanayoga or the means of true Knowledge, 
prohibited by them. and which tells us the process of 

‘Sankhya’ means knowledge. The neutralizing all actions, viz., viewing 
word has been derived from the root 'Khya' all aotions as being performed by Prakrti 
(to know) with 'Sam'prefixed to it. It is or Nature and the Self as wholly inactive, 
etymologically explained as under: The five factors declared as contributory 
5TT# IRRm srftvr # gfepf cT^rr^ to the accomplishment of all actions— 
(‘Sankhya’ is the means of knowing God which conjointly operate to produce an 
in reality; hence it means true wisdom.) action—are also intended to establish the 
Therefore, the word ‘Sankhye’ qualified, son-doership of the Self. 

The Lord now enumerates the five factors:— 

srfasR cr«rr ^ to* ^ ssTfasrn I 

qajsn. ll 11 
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sra in this matter, c., operating towards the accomplishment of 
actions; the seat (of action); 3*rr and; the agent; ^ and; 

Wfbm. of different kinds; the organs; and; fofcro of various kinds; 

%ST: separate movements; * and; likewise; Timj. the fifth (is); 
tm. destiny. 


The following are the factors operating towards the accomplishment of 
actions, viz., the seat of action and the agent, the organs of different kinds 
and the separate movements of divergent types; and the fifth is Daiva or 

(14) 


destiny. 

The wore 1 ‘Adhisthanam’ in this verse 
primarily denotes the seat of activity, as 
well as of the organs, viz., the body; 
while in the secondary sense it can also 
be taken to refer to the earth’s surface, 
which serves as the ground on which 
various actions forming part of a 
sacrifice are performed. 

The word ‘Karta* ( agent) stands for 
the soul as rooted in Matter. It is this 
very soul that has been spoken of as 
the enjoyer in verse 21 of Chapter XIII 
and as one deluded by egotism, in verse 
27 of Chapter III. 

Mind, intellect and the ego are internal 
organs; while the five senses of percep¬ 
tion and the five organs of action—these 
ten are the external instruments. Besides 
these, the ladle etc., which are helpful 
in the performance of a sacrifice etc., 
are all included in the external instruments. 



Even so whatever diverse media or 
accessories are employed for the 
performance of various actions are covered 
by the words “Prthagvidham Karanam’’. 

Moving from one place to another, 
exerting one’s hands, feet and other limbs, 
the acts of inhalation and exhalation, 
drawing together and stretching one’s 
limbs, closing and opening one’s eyes and 
indulging in speculations of various 
kinds—these and other activities of 
divergent types are what have been spoken 
of here as “Vividhah prthak chestah”. 

The word ‘Daivam’ in this verse 
stands for the latencies of past actions, 
both good and evil; ‘Prarabdha’ or destiny 
is also included in it. Many people call 
it Adrsta or the unseen destiny. The 
adjective ‘Panchamam’ has been added to 
it in order to show that this completes 
the number, viz., five. 

STPCTRT TO I 


m feepfra cjt q|pr to n v j > ii 


TO man; with the mind, speech and body; wnwrq. right; 

5TT or; forfcra; otherwise; 3T even; ^ whatever; action; URvra undertakes, 

performs; TOT thereof; ^ these; qa five; (are) the contributory 

causes. 


These five are the contributory causes of whatever action, right or 
wrong, man performs with the mind, speech and body. (15) 

The use of the word 'Narah.' in this’ free to perform fresh actions of a virtuous 
verse is intended to convey that it is in or sinful type. All other species of life 
the human body alone that the soul is are meant for pleasurable and painful 
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experiences alone; in them one has to 
reap the consequences of one’s past action s 
and is denied freedom of will. 

The word ‘&arlra’ forming part of the 
compound word , £arIravangmanobhih , , 
stands for the physical body including the 
senses, while ‘Manas’ covers all the aspects 
of the mind or the internal organ. 

Sacrifice, charity, austerity, study, 
warfare, agriculture, rearing of cows, trade, 
service and all other duties enjoined by 
the Sastras as binding on a man according 
to his grade in society, stage in life, 
temperament and circumstances, and 
performed in a righteous manner, are 
covered by the adjective ‘Nyayyam’. 

Similarly, acts which have been 
forbidden by the 6astras for some classes 
of men in view of their grade in society 


etc., and all other sinful acts which run 
counter to the principles of morality and 
religion, such as lying, thieving, adultery, 
violence, drinking, and taking prohibited 
food, belong to the category of unrighteous 
acts. 

The, word ‘Karma’, qualified by the 
relative adjective ‘Yat’, covers all actions, 
both good and evil, the fruits of which 
have to be reaped here or hereafter. 
None of these actions can be accomplished 
without the joint operation of the* above 
five factors. The co-operation of all these 
is essential for the performance of any 
action whatsoever. If any of these five 
is missing, no action can be possible. 
That is why it has been stated in verse 
17 below that action which is performed 
without any conscious agent is no action 
at all. 


Having thus enumerated the five factors, Adhisthana etc., contributory to 
the accomplishment of all actions according to the Sankkya point of view, the 
Lord now first denounces those who recognize the Self as the doer. This He 
does in order to impress upon Arjuna that, really speaking , the Self has nothing 
to do with actions and that it is absolutely untainted, immutable and a 
non-doer . 


alN m i 

fife: ll II 


3 but; notwithstanding this; n- who; owing to 

an impure intellect; era in that matter, i.e., towards the accomplishment of 
actions; ansHPn*. the absolute (untainted) Self; qrafon, as the doer; 
views; *0 that; fdft: man of perverse understanding; * not; q^ira views ( aright). 


Notwithstanding this, however, he who, having an impure mind, 
regards the absolute, taintless Self alone as the doer, that man of perverse 
understanding does not view aright. (16) 


Ab has been shown in the preceding 
verses, it is the five factors mentioned 
above, viz., Adhisthana etc., that contribute 
to the accomplishment of all actions; the 
Self has really nothing to do with them. 
Hence it is quite absurd to regard the Self 
aB the doer. Nevertheless, people foolishly 


arrogate to themselves the doership of 
actions; how strange is that 1 This is 
what is sought to be conveyed by the 

words ‘Evam Sati’. 

% 

The ignorant man of the world, whose 
intellect has not been purified through 
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association with holy men and the study of 
scriptures, and through spiritual practices 
such as discrimination, reflection and 
control of mind and body etc. is referred 
to here as ‘ Akrtabuddhi’. The use of the 
ablative form ‘Akrtabuddhitvat* is intended 
to show why people regard the Self as 
the doer. The idea is that even though, 
really speaking, the Self has nothing to 
do with actions, yet, through lack of 
discrimination man ignorantly embraces 
the belief that the Self is the doer. 

The adjective ‘Kevalam’ used with 
reference to ‘Atmanam’, is intended to 
reveal the true character of the Self, 
which is ‘absolute’, i. e„ absolutely pure, 
immutable and unattached. Srutis also 
proclaim that “the Self is, really speaking, 
altogether unattached,”* ( Brhad ., Up., IV. 
iii. 15-16.) Hence it is quite preposterous 
to connect the Self, which is unattached, 
with actions and regard it as the doer. 

The word ‘Hurmatih’ has been used 
to reveal that the reason of the man 
who views the Self as the doer is perverted, 
that he lacks the capacity to realize the 
essential character of the Self. The truly 
discerning man is he who views all 
actions as a game of Prakrti and the Self 
as a non-doer in every sense, as declared 
in verse 26 of Chapter XIII. As against 
this, he who regards the Self as the doer 
is deluded by ignorance and egotism 
(III. 27 ); hence his view is not correct 
but erroneous. 

Here it will be seen that of the five 
factors declared as contributory to the 
accomplishment of actions, four are 


the agent, is no other than the Self 
rooted in Prakrti. In the above exposition, 
however, it is stated that the Self is not 
the doer, but unattached. How are we to 
reconcile these two self-contradictory 
statements P In this connection it should 
be noted that, really speaking, the Self 
is eternal, pure, enlightened, immutable 
and wholly unattached; it has nothing 
to do with Prakrti, objects born of Prakrti, 
or actions. But due to nescience, that 
has existed from time without beginning, 
the unattached Self haB been connected 
as it were with Prakrti; therefore, falsely 
identifying itself with the acts performed 
by Prakrti, it arrogates to itself the 
doersbip of those actions. The Self which 
thus claims to be the doer iB known as 
‘Prakrtistha Purusa’ (the Self rooted t in 
Prakrti); it is only when it arrogates to 
itself the doership of actions that they 
are known by the name of ‘Karma’ and 
bear fruit. That is why the Prakrtistha 
Purusa has to take birth in good and 
evil wombs and to reap the consequences 
of those actions (XIII. 21). Therefore, 
the ‘Karfca’ or agent, mentioned in verse 
14 above as one of the five factors contri¬ 
butory to the accomplishment of actions, 
is the Prakrtistha Purusa; whereas the 
present verse speaks of the absolute, 
i . e} unattached and untainted Self. Hence 
by declaring it as the non-doer the Lord 
has stated its real character. The fifth 
factor, viz., the agent, is no longer present 
in the actions of the man who has realized 
the true nature of the Self. That is why 
his actions cease to be known as‘Karma’. 
It is this very idea that has been 
brought out in the next verse. 


products of Prakrti, while the fifth, viz., 

Denouncin' the man who views the Self as the doer, in order to inculcate 
the truth that the Self is absolutely untainted, immutable and a non-doer, the 
Lord now extols him who, having realized the true nature of the Self, mem it 

as a non-doer. r , i i A ■ 

TO 1 


ft areift HPT 3^5 I 
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in whose mind; atffer: W3: the notion that “I am the doer”; H 
does not exist; whose; reason; H not; is tainted (by thoughts 

of mundane objects and activities); W. he; all (these ); $1^ creatures; 
?srt having slaughtered; even; 3 neither; ?r??i (really) kills; ft nor; 
is bound (by sin). 

He whose mind is free from the sense of doership, and whose reason 


is not tainted by worldly objects and 
having slaughtered all these creatures, 

The relative pronoun ‘Yasya’ in this 
verse refers to the Sankhyayogl ( the 
practicant treading the path of Know¬ 
ledge ) who views all actions as a game 
of Prakrti. No longer regarding the body 
as his self, such a man altogether ceases 
to.he the doer. That is to say, he no 
longer entertains to the least degree the 
sense of doership or duty in respect of 
any action whatsoever performed by the 
mind, senses and the body. This is what 
is meant by the words ‘Na Ahankrtah 
Bhavah\ 

The Sankhyayogl fnrther ceases to 
entertain the feeling of mineness, attach¬ 
ment and desire in respect of actions 
and their fruit in the shape of wife, 
progeny, wealth, house, honour, fame, 
heavenly bliss and other objects of this 
world and the next. He disclaims 
connection with any action whatsoever 
or its fruit; and inasmuch as he comes 
to realize all actions and objects as 
momentary, perishable and unreal like 
the actions and enjoyments of a dream, 
they hardly leave any impression on their 
mind. This is what is meant by the 
clause ‘Buddhih na lipyate*. 

Thus it is clear that, inasmuch as the 
Sankhyayogl comes to realize in the 
aforesaid manner the essential character 
of the Self, egotism or the feeling of ‘I’, 
which is born of ignoranoe, entirely 
disappears from his mind; and since he 
no longer entertains the feeling of T 
and ‘mine’ in respect of the mind, intellect, 


activities, does not really slay, even 
nor is bound by sin. (17 ) 

senses and body, he ceases to have the 
least connection with the actions performed 
by them or with the fruit of those actions. 
It, therefore, follows that the actions that 
are performed by his mind, intellect and 
senses in the interest of the world order 
and due to the impulse of his Prarabdha 
or destiny are all in accord with the 
Sastras, and beneficent to all. For the 
feeling of ‘I’ and ‘mine 5 , attachment and 
selfishness having disappeared, there 
remains no incentive to the perpetration 
of sinful acts. Therefore, just as when any 
living being meets its death due to its 
Prarabdha or destiny through the agency 
of fire, air and water etc., neither are 
the latter held responsible for the death 
of that living being 1 nor are they bound 
by that action, even so the exalted soul 
mentioned above, while discharging his 
sacred obligations in the eyes of the 
world, is not held responsible for his 
deeds nor gets bound by their fruit even 
if he carries out the hard-hearted duties 
of a Ksatriy a-exterminates the whole 
creation according to the exigencies of 
the moment—much less when he performs 
noble acts such as sacrifice, charity and 
austerity. That is to say, even though 
he performs all sorts of actions, he 
remains absolutely free from their bind¬ 
ing effect. 

The idea is that just as God, even 
though carrying on the functions of 
creation, maintenance and destruction etc. 
of the whole universe, is really?; speaking 
not the doer in respect of these 'functions 
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( IV* 13 ), and has nothing to do with 
them (IV. U; IX. 9), even so the 
Sankbyayogl has no connection whatso¬ 
ever with the actions performed by his 
mind, intellect and senses. Of course, 
since he has attained utmost pnrity of 
heart and has become entirely free from 
the feelings of ‘I’ and ‘mine’, attachment 
and selfishness, his mind, intellect and 


senses are incapable of entertaining like# 
and dislikes, as well as of sinful acts 
such as thieving, adultery, lying, violence, 
duplicity, hypocrisy etc.; all his activities 
are in accord with the 6astras and in 
keeping with his grade in society, stage 
in life and circumstances. And this 
imposes no strain on him inasmuch as it 
becomes a habit with him. 


Having thus established the non-doership of the Self in order to expound 
the truth of Sannyasa (Sankhyayoga), the Lord now enumerates the factors which 
motivate action as well as the constituents of action in order to give a clear 
idea of the constituents of action from the point of view of Sankhyayoga. 

N qR^rar Rrfqsn i 

qnf SRtfe RtRS*: efTWr?: || \\ 


the knower (the subject); stpr. knowledge 5 ( and ) the 

object of knowledge; Rmr threefold; (is) that which motivates 

action; ( even so ) the doer; the organs; ( and ) action; 

thus;fqRq: of three kinds; ( are ) the constituents of action. 


The knower, knowledge and the object of knowledge—these three 
motivate action. Even so the doer, the organs and activity—these are the 
three constituents of action. (18 ) 


‘Parijnata* or the knower is he who 
ascertains the essential character of an 
object; the faculty of mind by which he 
does so is called ‘Juana’ or knowledge 
and the object whose essential character 
he ascertains is called ‘Jneya’. These 
three, taken together, motivate action; 
in other words, these three goad man to 
action. For it is only when a qualified 
man concludes with his cognitive faculty 
that he has to perform such and suoh 
action in such and suoh manner with the 
help of such and suoh materials, that he 
feels impelled to act. 

* The soul rooted in Prakrti, who per¬ 
forms the acts of perceiving, hearing, 
grasping with the mind, recollecting, 
eating, drinking and all oth© r functions 


is called ‘Karta’ or the agent; the mind, 
intellect and the senses with the in¬ 
strumentality of which he cairies on all 
these functions are known by the name 
of ‘Karana’ and all these functions are 
spoken of as ‘Karma’. It is these three 
factors which combine to produce an 
action. For ‘Karma’ is accomplished only 
when man himself assumes the role of 
an agent and performs an action with 
the instrumentality of the mind, intellect 
and senses; no Karma *is possible without 
this. Of the five factors mentioned in 
verse 14 above as contributory to the 
accomplisnment of actions, the middle 
three, excluding Adhisthana and Daiva, 
have been given the name of Karma- 
sangraha (constituents of action); for of the 
five factors t^ese t^ree are the forep&ost* 
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Having thus enumerated the three factors which motivate action as well as 
the three constituents of action from the Scmkhya point of view, the Lord now 
picks up, from among these six, Jhana, Karma and Karta and undertakes to 
classify them in their order of sequence under three heads, viz., Sativic, Rajasic 
and Tamasic, in order that one may choose the Sattvic traits, which are helpful 
to the realization of Truth, and reject the Rajasic and Tamasic, which are 
prejudicial to it. 

sr ^ s&cil *3r Mht gorier; i 

jyrawr ciRfa II k ii 


in the branch of knowledge which deals with the Gunas; 
3 FR. knowledge; ^ and; $4 action; Y as well as; the doer; 

due to difference of qualities; fiw of three kinds; ^ only; sifcqljt has been 
declared; urft them; srfr too; duly; ^ hear (from Me). 


In the branch^of knowledge dealing with the Gunas or modes of 
Prakrti, knowledge and action as well as the doer have been declared to 
be of three kinds according to the Guna which predominates in each; 
hear them too duly from Me. ( 19 ) 


The branch of knowledge which 
classifies all objects under different heads 
according as Sattva, Bajas or Tamas 
preponderates in them is referred to here 
as ‘Gunasankhyane’, By inviting Arjuna 
to hear the threefold division of Jnana, 
Karma and Karta based on the 
predominance of the three Gunas, the 
Lord shows His regard for that branch 
of knowledge. 

It should be noted in this connection 


that the knower and the doer are not 
two separate entities; that is why the 
Lord has omitted to classify the knower 
separately. And the threefold division of 
‘Karana* or the organs will follow under 
the names of Buddhi ( reason ) and Dhrti 
( firmness ), and that of the object of 
knowledge under the name of Sukha. That 
is the reason why the Lord has indicated 
His intention here to classify in the first 
instance only three out of the six factors 
mentioned in the preceding verse. 


As the Lord had undertaken to classify tn their order of sequence Jhana> 

Karma and Karta, the Lord now begins with a definition of the Sattvic type 
of Jhana. 

SR by which ( knowledge); in all beings taken severally; 

^ one; imperishable, m*. (divine) existence; srRw** undivided, 

uniformly present; fa* (man) perceives; sg that; SjrpR knowledge; w 
jpattvic; know, p 
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That by which man perceives one imperishable divine existence as 
undivided and equally present in all individual beings, know that knowledge 
to be Sattvic. (*20 ) 


The relative pronoun ‘Yena 1 in this 
verse stands for that realization, follow¬ 
ing from the practice of Sankhyayoga, 
which has been referred to in VI. 29 and 
XIII. 27. And just as the man who 
knows the truth about ether perceives 
the same ether in a jar, a house, a cave, 
in the celestial plane as well as in the 
nether world, nay, in the whole universe 
including all objects, even so he who 
views all living beings, appearing as 
distinct from one another in the eyes of 


the world, as well as his own self as 
no other than God Himself, is said to 
perceive one divine existence as undivided 
among individual beings. 

By calling this realization as Sattvic 
the Lord intends to convey that such 
knowledge is the only real knowledge, 
while all other worldly knowledge is 
only nominal and not real, so that a man 
who seeks blessedness should strive to 
acquire this knowledge alone. 


The Lord now proceeds to define Rajasic knowledge . 


#3 11 ** 11 


3 but; the knowledge which; *$§ ^ in all beings; 

of diverse kinds; ^*0^ manifold existences; as apart from one 

another; cognizes; <33 that; ^3 knowledge; UUS* Rajasic; know. 


That, however, by which man cognizes many existences of various 


kinds as apart from one another in 
be Rajasic. 

The man referred to in the present 
verse believeB that there are as many 
souls as there are bodies, one in each, 
and that they are all distinct from one 
another, even as every living being has 
a distinct shape and form and a tempera¬ 
ment peculiarly its own. This is what is 
meant by cognizing manifold existences 
of various kinds as apart from one 
another in all beings. 

The idea is that the man who has 
no knowledge of the truth about ether 


all beings, know that knowledge to 

( 21 ) 

thinks that each jar or house has its 
own limited ether and associating it with 
the agreeable or foul smell existing 
therein regards each tract of ether as 
apart from another. This belief of his 
is, however, erroneous. Even so the 
belief that there are as many souls as 
there are bodies, each in one, is misleading. 
This is what is meant by calling this 
knowledge as Rajasic. Rajasic knowledge 
is no real knowledge, it is knowledge 
only in name. 


The Lord now defines Taniasic knowledge. 
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3 but; ^ (the knowledge ) which: to one ( body, which 

is an) effect; as if it were the whole; clings; (and is) 

irrational; without any real object; ^ and; sn?T3. trivial or of 

little value; 33 that; 3rjrct3 Tam a sic; 33if33. has been spoken of as. 

Again, that knowledge which clings to one body as if it were the 
whole, and which is irrational, has no real object and is trivial, has been 
declared as Tamasic. ( 22 ) 


The particle 'Tu’ in this verse is 
intended to convey that this knowledge 
is of a much lower order than the Sattvic 
and Kajasic types of knowledge defined 
in the preceding verses. 

The first half of this verse represents 
the main characteristic of Tamasic 
knowledge. The idea is that the perverted 
knowledge through which man comes to 
regard the body, which is an evolute of 
matter, as his own Self and, clinging to 
this belief, remains attached to his 
ephemeral and perishable body as his 
all, that is to say, identifies himself 
with its joys and sorrows and looks upon 
its destruction as -his otter ruin, and 
fails to recognize the Self as distinct from 
the body or all-pervading, is no knowledge 
in the real acceptation of the term. Hence 
the Lord has not even mentioned the 
word ‘Juana’ in this verse; for this 
perverted form of knowledge is really 
the same as ignorance. 

The use of the adjective ‘Ahaitukam’ 


( irrational ) with reference to this 
knowledge is intended to convey that 
a reasonable man will hardly entertain 
such a view; even a man of small under¬ 
standing is able to distinguish between the 
material body and the conscious Self by 
exercising Mb judgment; hence such a 
perverted knowledge cannot exist where 
there is reason and a critical sense. 

That which is perceived or apprehended 
through this knowledge is not real; that 
is to say, this knowledge does not 
represent an object in its real character. 
Hence it is a perverted form of knowledge 
and very insignificant; that is why it is 
worth discarding. This is what is sought 
to be conveyed by the use of the adjectives 
‘Atattvarthavat’ and ‘Alparn.’ 

Such is the perverted form of 
knowledge or belief entertained by men 
of a grossly Tamasic disposition. That 
is hut natural to them inasmuch as 
ignorance has been said to be an offspring 
of Tamoguna. 


. The Lori now characterizes Sattvic action. 

w? 11 ii 

the action which; is ordained (by the scriptures); 
is not accompanied with the sense of doership; by him who. seeks 

no return; without any partiality or prejudice; §<T 3 has been done; 

33 that; Sattvic; is called. 

That action which is ordained by the scriptures and is not accompanied 
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by the sense of doership, and has been done without any partiality or 
prejudice by one who seeks no return, is called Sattvic. {23 ) 


Sacrifice, charity and austerity, 
vocational duties and bodily functions 
and all other noble acts enjoined by the 
scriptures as binding on a particular man 
with due regard to his grade in society, 
stage in lif e, temperament and circumstances, 
are referred to here as ‘Niyatam Karma’ .The 
use of the participial adjective ‘Niyatam’ 
is intended to convey that only such 
obligatory duties as have been enjoined 
by the scriptures, and are required to be 
performed either daily or on special 
occasions, can be Sattvic in character; 
those that have been prohibited or are 
motivated by desire cannot belong to 
this category. 

The noun ‘Sanga’, forming part of the 
compound adjective ‘Sangarahitam’, has 
not been used in the sense of attachment 
in this verse; for absence of attachment 
has been included in the phrase ‘Araga- 
dwesatahKrtam’. The word ‘Sanga’ should, 
therefore, be interpreted to mean the 
feeling of identification that one develops 
with regard to one’s actions by claiming 
their doership. Hence ‘Sangarahitam’ 
should be taken to refer to such actions 
as are performed without the sense of 
doership and without identifying oneself 
with one’s body. Hence the use of this 
adjective is intended to show that even the 
aforesaid duties that have been enjoined 
by the 3astras are Sattvic only when 
they are ‘Sangarahita’, and not otherwise. 

The compoundadjective'Aphalaprepsuna’ 
stands for the unselfish man who, having 
ceased to entertain the feeling of mineness 
and attachment in respect of all enjoyments 
of this world and the next, obtained as 
a reward for one’s actions, no longer 
cherishes the least craving for those 


enjoyments, who does not seek to attain 
any selfish end of his through any action 
whatsoever, who does not need any object 
for himself. 

The present verse shows that that 
action alone is perfectly Sattvic, which 
answers all the qualifications mentioned 
above. If any of these characteristics is 
missing in a particular action, its Sattvic 
character should be regarded as wanting 
to that extent. Besides this, it should 
also be taken to mean that Jnana or 
realization follows from the quality of 
Sattva and Sattvic actions alone; hence 
men who seek to know the truth about 
God should perform Sattvic actions 
alone, and should not court bondage by 
performing Rajasic and Tamasic actions. 

Here it should be noted that the 
present verse defines Sattvic action from 
the point of view of Sankbyayoga^ence 
it precludes the sense of doership by 
the term ‘Sangarahitam’ and the feeling 
of attraction and aversion too by the 
word ‘Aragadwesatah’. In verse 9, how¬ 
ever, Sattvic Tyaga has been declared to 
consist merely in giving up attachment 
and the craving for fruit of actions, 
performed from the point of view of 
Karmayoga. Hence there is no mention 
of the absence of doership in that verse; 
on the other hand, it advises the per- 
formance of actions as a matter of duty. 
Here lies the difference between Sattvic 
Karma and Sattvic Tyaga as defined in 
the two verses. God-Realization through 
Knowledge of Truth is the reward of 
both; hence there is no real difference 
between the two, the difference lies only 
in their mode of practice. 


The Lord now defines Rajasic action . 


23 G. T.-HI 
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3 but; * 13 $4the action which; involving much strain or 

exertion; $3: and; 33^31 by a man seeking enjoyments; srr or; OTfsprfcJT by 
him who is full of egotism; f$*Et is performed; 33 that; *rsra 3 Rajasic; 
33TP3 has been spoken of ( as). 


That action, however, which involves much strain and is performed 


by one who seeks enjoyments or by i 
of as Rajasic. 

The words ‘Bahulayasam Karma’ refer 
to those desire-horn and worldly under¬ 
takings for which many activities of 
diverse kinds have been *» prescribed, 
and which due to the feeling of identifica¬ 
tion with one’s body one accomplishes 
with great exertion and grudge regarding 
them as a burden. The use of the 
compound adjective ‘Bahulayasam’ is 
intended to distinguish the Rajasic from 
the Sattvic type of actions.’ The idea is 
that the doer of Sattvic actions does not 
identify himself with his body and has 
no sense of doership in respect of his 
actions; hence he does not feel the least 
ezertion or hardship in performing any 
action whatsoever. Therefore, his actions 
do not involve any strain. The doer 
of Rajasic actions, however, does identify 
himself with the body, hence the toil and 
hardships involved in his actions make him 
unhappy; that is why he feels the strain 
while performing every action. Besides 
this, the doer of Sattvic actions confines 
himself to those duties alone which fall 
to his lot from the'sacred or secular point 
of view; hence he does not expand his 
activities. But the doer of Rajasic actions 
continues to undertake new enterprises 
every day, hence the scope of his activities 
gets much enlarged. That is another 
reason why acts of weary toil have been 
declared as Rajasic. 

The compound word ‘Kamepsuna’stands 
for the self-centred man who ever goes 


man full of egotism, has been spoken 

(24) 

on craving for enjoyments of various 
kinds, entertaining as he does the 
feeling of minenees and attachment in 
respect of them, and who does everything 
for the sake of enjoyments of this world 
and the next, such as wife, progeny, 
wealth, house, honour, fame, prestige etc. 

The use of the disjunctive particle 
‘Va’ in this verse is intended to convey 
that not only those actions which aim at 
the acquisition of objects of enjoyment 
but even those which, though not motivated 
by the desire for enjoyments, are prompted 
by egotiBm are Rajasic in character. The 
idea is that even those actions which are 
tainted by either of these two evils, 
viz., the craving for enjoyment and 
egotism, are Rajasic, much more those 
which are characterized by both. 

The word •Saihankarena’ stands for 
the man who not only identifies himself 
with the body but all whose actions are 
prompted by egotism, nay, who claims 
the doership of actions, regards himself as 
nonpareil and makes much of his 
capabilities and is also given to bragging. 

It has already been stated that Rajasic 
actions yield a crop of sorrow (XIV. 16) 
and that the quality of Rajas hinds man 
through attachment to actions (XIV, 7 ); 
henoe a seeker of liberation should never 
perform such actions. This is what is 
meant by calling the above actions 
Rajasic. 


The Lord now characterizes Tamasic action. 
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uq;s[nf the action which; the upshot; ^ loss (to oneself); 

fl’Htq, injury to others; ? and; one’s own capacity; not counting; 

litfRj; through (sheer) ignorance; is undertaken; ^ that; diRR* Tamasie; 

is spoken of. 

That action which is undertaken through sheer ignorance, without 
counting the upshot, loss to oneself, injury to others and one s own capacity, 
is declared as Tamasie. ( 25 ) 


Before launching an enterprise a man 
should exercise his own judgment and 
foresee its consequences, viz., whether it 
will lead to happiness or sorrow. Again, 
he should consider what will it cost him 
in the shape of money, bodily strength 
and time, to what extent it will interfere 
with Dharma or piety and what other 
losses it will entail. Thirdly, he should 
foresee in what way and to what extent 
it will cause hardship to other human 
beings or creatures and involve destruction 
of human or other lives. And, fourthly, 
he should form an estimate of the capacity 
that will be required for accomplishing 
it and consider whether he possesses the 


requisite capacity. A Tamasie action is 
that which does not take into account all 
these considerations and is undertaken in 
a reckless spirit. This is what the 
Lord seeks to convey in the present 
verse. 

Inspired as it is by ignorance, which is 
a product of Tamoguna, such a rash act 
is called Tamasie. And it has already 
been stated (XIV. IB) that a Tamasio 
action leads to Ajnana, «. e., birth in the 
species of stupid creatures, such as 
swine, dogs, plants etc., or condemnation 
to hell. Hence those seeking beatitude 
should never undertake such an act. 


The Lord now defines a Karid or doer of the Sattvic type. 




QWii free from attachment; wnfcRfl unegotistic; en dowed 

with firmness and vigour; fMW' in success and failure; free 

from morbid feelings (such as delight and grief etc.); a doer; Rife?: 
Sattvic (in character); is spoken of (as). 

Free from attachment, unegotistic, endowed with firmness and vigour 
and unswayed by success and failure-such a doer is said to be Sattvic. (26) 


‘MnfctasangaV is he who has ceased 
to have any connection whatsoever with 
actions and their fruit. That is to say. 
he no longer entertains the least feeling 
of mineness, attachment and desire in 
respect of whatever is done by the mind, 
senses and body, or with regard to its fruit 
in the shape of honour, fame, prestige, wife, 


progeny, wealth, house and other enjoyments 
of this world and the next. 

Again, 'Anahamvadl' is he who, having 
ceased to identify himself with the mind, 
intellect, senses and body, which are other 
than the Self, does not claim the doership 
in respect of any actions. He, there- 
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fore, never boasts, like men possessing a 
demoniac disposition, of his having 
realized a particular end, nor advertises 
his future designs. He does not claim to 
be “the lord, the enjoyer, a mighty and 
happy man, having no compeer’* nor 
proclaims his intention to perform sacrifices 
and bestow gifts (XVI. 13-15) but talks 
in an unaffected and unegotistic strain. 

He who does not lose his balance 
of mind even when confronted with the 
greatest obstacles and difficulties while 
discharging any sacred obligation is 
called ‘Dhrtisamanvitah’; while ‘Utsaha- 
samanvitah’ is he who is not deterred 
by failure or by the thought that a man 
having no desire for fruit need not engage 
in action, but who is devoutly eager to 
continue his efforts even as one who has 
achieved success or like one who seeks 
some reward for his actions. A man who 
is endowed with both these virtues, 
namely, firmness and zeal, does not shirk 
his duty even when faced with the 
heaviest odds, but diligently pursues it 
through thick and thin, surmounting all 
difficulties. These constitute the dis¬ 
tinguishing marks of such a man. 


Ordinary men of the world are over¬ 
joyed on the completion of an undertaking 
to which they feel attached and which 
they look upon as a means to the 
realization of their desired end; even so 
they feel very miserable when it is 
interrupted and left half finished. Similarly, 
the Buccess and failure of an undertaking 
awaken morbid feelings of various other 
kinds in their heart. Therefore, that man 
of an unruffled temperament who, having 
no feeling of •I* and ‘mine’, attachment 
and the desire for fruit, neither exults 
over the accomplishment of an action nor 
grieves over its interruption and who is 
subject to no other morbid feeling either, 
that is to say, who remains equipoised 
under every circumstance and at all times, 
is called 'Siddhyasiddhyoh Nirvikarah’. 

He alone who possesses all the 
above qualifications is a perfectly Sattvic 
doer; his Sattvic nature will be found 
wanting to the extent he lacks these 
qualifications. Such Sattvio traits 
manifest the hidden light of God, hence 
a seeker of liberation should imbibe the 
virtues of a Sattvic doer. 


The Lord now defines a doer of the Rajasic type . 

S'&rtarfNa: jRcft *rsrer: qfosfc it w 

TFft passionate or full of attachment? seeking the fruit of 

actions; ( and) greedy; oppressive by nature; of impure 

conduct? f&tterfera: (and) affected by joy and sorrow; ^ a doer; W5Rt: 
Rajasic in character; has been spoken of (as). 

The doer who is full of attachment, seeks the fruit of actions and 
is greedy, and who is oppressive by nature and of impure conduct, and 
is affected by joy and sorrow, has been called Rajasic. ( 27 ) 

He who entertains a feeling of whatever action he performs as well as 
mineness and attachment in respect of to * ts * ru ^' * s ca ^ e< ^ a 
aotions and their fruit in the shape of He who goes on . oraving for 
enjoyments of this world and the next, wife, progeny, wealth, house, honour, 
that is to say, who remains attaohed to fame, prestige and varions other enjoy* 
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ments of this world and the next, and 
does everything with, a view to atta inin g 
these enjoyments alone, such a self-centred 
man is called ‘Karmapkalaprepsuh’. 

The greedy man who on account of 
his attachment to wealth and other 
possessions refuses to spend money accord¬ 
ing to his means even in a legitimate 
cause and cherishes an ardent longing 
for amassing wealth by fair means or 
foul, and who even seeks to usurp the 
rights of others and strives to that end, 
is called ‘Lubdhah’. 

He who is habitually disposed to 
inflict suffering on others, by whatever 
means it may be possible, who cares not 
the least for the hardship of others while 
striving for the realization of his own 
ambitions, his actions being inspired by 
likes and dislikes, and who continues to 
oppress others for the sake of his own 
comfort and enjoyment, such a cruel man 
is called ‘Himsatmakah 1 . 

He who has no regard for personal 
cleanliness and morality, that is to say, 


who neither cleans his body and clothes 
etc. by the use of water and earth eto. nor 
maintains the purity of his conduct through 
propriety of behaviour, but who gives 
up cleanliness and right conduct with a 
view to attaining enjoyments of various 
kinds due to attachment for the same, 
is called 4 Asuchih\ 

‘Harsasokanvitah* is he who is now 
filled with delight and now plunged in 
grief in course of every activity and at 
every event, that is to say, whose mind is 
swayed by joy and grief at every step 
inasmuch as he cherishes a feeling of 
attraction and aversion towards every 
action and its fruit. 

A doer who is possessed of any of 
the above characteristics belongs to the 
category of a Rajasic doer; and aRajasio 
doer undergoes repeated births and deaths 
in different species of life, he does not 
escape from the whirligig of mundane 
existence. Hence a seeker of liberation 
should not allow himself to be a Rajasic 
doer. 


The Lord now points out the characteristics of a Taniasic doer. 

srrpf: w sret 1 

r^rft h snre n n 

lacking self-control and piety; uncultured, vulgar; 

arrogant; 5^: deceitful; robbing others of their livelihood; sloth¬ 
ful; f^ir^T down-hearted; ^ and; procrastinating; doer; aurcr: (as) 

Tamasic; 3^ is declared. 


Lacking piety and self-control, uncultured, arrogant, deceitful, inclined to 
rob others of their livelihood, slothful, down-hearted and procrastinating, 
such a doer is called Tamasic. { 28) 


‘Ayuktah* is he who has not been 
able to subdue his mind and senses, but on 
the other hand, who is under the control 
of his mind and senses, and who is 
lacking in faith and piety. 

He who is naturally dull-witted and 
has not received good education, who 


possesses a childish nature, who has no 
knowledge of his duty (XVI. 7) and whose 
mind and senses have not been improved 
by culture, is referred to here as *Prakrtah\ 

The arrogant man who is very hard¬ 
hearted by nature, who has no element 
of humility in him, and who is ever 
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intoxicated with pride, is called ‘StabdhahV 

The crafty swindler who secretly 
harms others, concealing his malicious 
intentions, and is eyer contriving plans 
to do them an ill turn, is referred to 
here as ‘£§athah\ 

‘Naiskrtikak’ is he who deprives 
others of their means of subsistence. 

The slothful man who is wont to 
remain lying down all the twenty-four 
hours, who does not feel inclined or 
encouraged to perform any sacred or 
secular duty, and whose mind and senses 
are ever steeped in indolence, is spoken 
of here as ‘AlaBah’. 

The down-hearted man who grieves 
day and night and whose worries 
know no end (XVI. 11 ) is called 
‘VisadI’. 


And he who having taken np some 
work does not finish it for a long time,— 
who goes on putting it off from day to 
day, so that a work which could be 
finished in one day takes many days and 
is yet left unfinished, such a man of 
sluggish habits is called ‘Dlrghasutrl’. 

The evil traits mentioned in the 
above verse are all products of Tamo guna; 
hence whoever * possesses all these 
characteristics or many of them should 
be regarded as a doer of the Tamasic 
type. And men of a Tamasic disposition 
fall in the scale of spiritual evolution 
( XIV. 18 ); they are born in sub-human 
species of various kinds, such • as beasts 
and birds, insects and moths etc. (XIV. 
15 ). Hence a man seeking beatitude 
should not allow any of these character¬ 
istics to stay in him. 


Having thus classified Jhana, Karma and Karla in order of sequence out 
of the factors which motivate action as well as the constituents of action in order 
that the Sattvic traits, which are helpful to the realization of Truth, may he imbibed 
and the Rajasic and Tamasic propensities, which are prejudicial to such realization , 
may be discarded, the Lord now undertakes to classify in their order of sequence 
Buddhi and Dhrti under three heads, vi z . Sattvic, Rajasic and Tamasic . 

spraferfM i 

gfowret& fo 9*7^ SR3W II ^ II 


'SR3PI 0 conqueror of riches, Aijuna; of Buddhi (reason ); ^ 
and; 'dfc of Dhrti (firmness); ^ also; jpra: based on the (predominance 
of) each Guna or mode of Nature; the threefold division; aretfR 

in full; Suwsfa oue by one; jffaOTTCJj, being told ( by Me); ^ hear. 

Now hear, Arjuna, the threefold division, based on the predominance 
of each Guna, of Buddhi and Dhrti also, which is being told by Me in 
full one by one. ( 29 ) 

The word ‘Buddhi’ in this verse product or function of Buddhi, whioh is 
denotes the faculty of determination; it the source of it. Verse 18 mentions 
is also oalled ‘Antahkarana’ or the ‘J&ana’ as .one of the factors that 
internal organ. The Jnana or knowledge motivate action; while Buddhi has been 
Which has been classified under three included in the constituents of aotion 
heads in verses 20, 21 and 22 is a under the name of ‘Karana’ or instrument. 
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This constitutes the difference between 
Buddhi and Juana. The following verses 
classify Buddhi, which is the chief 
Karana or instrument, in order to bring 
out clearly the threefold division of 
Karanas, which form part of the 
constituents of action. 

‘Dhrti' is the faculty of holding on 
to a particular pursuit, belief or idea; it 
is also a function of the intellect. It is 
through this faculty that a man firmly 
adheres to a particular activity or idea. 
Hence it is included in the category of 
‘Karana’. The word occurs in verse 26 


above among the characteristics of a 
Sattvic doer; this is likely to give the 
impression that Dhrti is Sattvio only. 
But the truth is otherwise; Dhrti also is 
of three kinds. It is in order to bring 
out this truth that ‘Dhrti’ has been 
classified under three heads in the 
following verses. 

The obvious intention of the Lord in 
classifying both Buddhi and Dhrti under 
three heads is to point out that only the 
Sattvic types of these are worth cultivat¬ 
ing, while the Rajasio andTamasic types 
are to be given up. 


In keeping with His promise to discuss the threefold divisions of Buddhi 
and Dhrti, the Lord first of all defines Sattvic Buddhi. 


afra - sr wiw srvrav i 

11 v> 11 


qrv 0 son of Prtha ( Kunti), Arjuna; ^1% the intellect which; 
HfRiH the path of (right) activity; v and; the path of renunciation; 

cbrcfo r ff what ought to be done and what should not be done; ( what 

is ) fear and ( what is) fearlessness; v and j what is) bondage; * and; 
(what is) liberation; knows (correctly); HT that (intellect); is 

Sattvic. 


The intellect which correctly determines the paths of activity and 
renunciation, what ought to be done and what should not be done, what 
is fear and what is fearlessness, and what is bondage and what is liberation, 

that intellect is Sattvic. ( ) 


Tb.6 w8by to God-Realization is two¬ 
fold, The first consists in practising 
worship of God and performing noble 
r deeds enjoined by the. scriptures, such 
as sacrifice, charity and austerity, 
vocational duties consistent with one’s 
grade in society and stage in life, and 
bodily functions such as easing and 
drinking etc. All this has to be done in 
a disinterested spirit for the sake of God- 
Bealization while following the rules of 
any one of the first three Airamas or stages 
in life and giving up the feeling of T 


and ‘mine’, attachment and the craving 
for reward. This is known as the path of 
activity. And right knowledge of this path 
consists in forming a correct idea about 
the same and following it according to 
the ideal of the ancient kings Janaka and . 
Ambarlsa and that of great sages VaBistha, 
Yajnavalkya and so on. 

The other path is the path of 
renunciation. It consists in completely 
abstaining from all activities and enjoy¬ 
ments both externally and internally 
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and remaining constantly engaged in 
hearing, reflection and contemplation or in 
the adoration and remembrance of God 
and chanting His names etc. along with 
the practice of control of mind and the 
senses, endurance etc., while staying in the 
fourth Asrama of Sannyasa and remaining 
aloof from all hinds of worldly distractions. 
Again, all this has to be done for the 
sake of God-Realization and renouncing 
the feelings of 'I* and ‘mine’ as well as 
attachment. And right knowledge of this 
path consists in forming a correct notion 
of it and following it according to the 
ideals of Sanaka and his three brothers, 
Narada, Lord Rsabhadeva and 6ukadeva. 

‘Karya’ is that which a man ought to 
do at a particular place and on a particular 
occasion considering his grade in society, 
stage in life, temperament and circums¬ 
tances; and that which should be shunned 
by him on a particular occasion is ‘Akarya’ 
for him. Right knowledge of ‘Karya’ and 
‘Akarya’, therefore, consists in correctly 
determining whether an action one 
is called upon to perform is worth 
performing or whether one should abstain 
from it. 

The nervous excitement caused in 
one’s mind by the presence of some 
disagreeable object or occurrence or by 
the apprehension of such an occurrence is 
called ‘Bhaya’ or fear; and the absence 
of such a feeling is called ‘Abhaya’ or 
fearlessness. Right knowledge of Bhaya 
and Abhaya, therefore, consists in shaking 
off fear by knowing the truth of both, 
u e ascertaining the causes which go to 
make one feel nervous and the way how 

The Lord now defines the Rajasic 
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to overcome this feeling and attain the 
state of fearlessness. 

The compulsion under which a Jlva 
or embodied soul has to go through an 
unending series of births and deaths 
from time without beginning due to its 
connection with good or evil actions is 
called ‘BandLa’ or bondage. And when 
all the ties ~f good and evil Karma that 
bind a soul are cut asunder by the grace of 
God through the practice of Karmayoga, 
Bhaktiyoga, Qnanayoga or any other 
discipline undertaken as a result of 
association with holy men, aud the soul 
attains God-Realization, it is said to have 
achieved Moksa or liberation, 

The correct knowledge of Bandha 
consists in grasping the true nature of 
bondage as defined above and ascertain¬ 
ing the causes which have thrown the 
Jlva into bondage, as well as the factors 
which go to tighten this bond and so on; 
while true knowledge of Moksa consists 
in correctly apprehending what is meant 
by securing freedom from this bondage 
and discovering how and by what means 
it can be secured. 

To sum up, the Sattvic type of 
intellect is that which is capable of 
correctly determining all these pointB, 
which neither errs nor wavers in its 
judgment on any of these issues—which 
pronounces its correct verdict on what¬ 
ever point it is sought. The Sattvic type 
of intellect frees man from the bondage 
of mundane existence and leads to the 
attainment of the supreme state; hence 
a seeker of blessedness should improve 
his intellect by cultivation of the above 
traits and make it Sattvic. 


type of intellect 

spfiraj? ^ *sr i 

1%; sr h \\\\ 

ircT 0 son of Prtha (Kunti), Arjuna; W by which? snfji. what is 
right; *9 and; what is wrong; ** as well as; what ought to-be 
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done; 3 and; 31333J* what should not be done; also; not as they 

are; JMWlfct (man) perceives; W that; f%: intellect; 83R# (is) Rajasic. 

The intellect by which man does not truly perceive what is Dharma 


and what is Adharma, what ought to 
done,—that intellect is Rajasic. 

Virtues like non-violence, truthfulness, 
compassion, tranquillity, continence, 
endurance, subjugation of the mind and 
senses as well as sacrifice, charity and 
austerity, study and teaching of the 
scriptures, governance of the people, 
agriculture, rearing of cattle and service, 


be done and what should not be 

(31) 

and all other noble pursuits enjoined by 
the 6astras with due regard to one’s grade 
in society and stage in life—the performance 
of which, the &astras declare, is rewarded 
with the enjoyments of this world and 
the next—and acts of benevolence, all 
these are covered by the term 'Dharma'.# 


* The Sastras have glorified Dharma in glowing terms. Rrhaddharma-Purma has the following:— 
Dharma, which protects this universe and has been represented in the form of a hull, is believed 
to have four legs. In the Satyayuga it is whole with four legs, in the Treta age the number of its legs 
is reduced to three, iu the Dwapara it is further reduced to two, while in the Kali age only one leg 
remains. 

The four legs of Dharma are: Truth, Compassion, Tranquillity and Non-violence— 

8c3 33T CPU UTftrcftHT %fcr I 33WM33H3KI 3c3R: JJRli 331: II 

Of these, Truth presents itself in the following twelve forms: — 

#3*31333 8# #taT8lfem333. I fsmm 3^: for S3 % 33 $38. II 

3jfel33 8I38W3 %81g: ft33*: I gfa# fKN 33 #*833 **3 3 II 

“Uttering no untruth, keeping one's promise, speaking agreeable words, service of the preceptor, 
strict observance of a vow, piety, association with holy men, doing what pleases one’s parents, external 
purity, internal purity, shyness and keeping no possessions.” 

Compassion expresses itself in the following six forms:— 

3*tTO*T 313 3 8331 ferauiWi, I f333t 883I3f3: II 

“Benevolence, charity, unfailing geniality of speech, meekness, modesty and evenness of temper.’’ 
Tranquillity presents the following thirty characteristics:— 

33^31538^3 ?P33Fti 3 833: I 3f#I8t #333 3fe II 

3 3I f '4t4 %*f3331 I 33SJ3I3: 833 f3:?JSy3 |31 3#: II 

^333 U313F1I 83: *J3T33I33t: I 35I3T >K33S#3' 33133 #•’ 2JR1 II 

3Tlfe!3 =3 5tft #3Rft4#riSS#333;1 33*3# #31831331 II 

8ff'S3T SF$3 8W335533I I 

“Absence of a cavilling spirit, contentment with a small amount or quantity, control of 
the senses, freedom from attachment, taciturnity, devotion to the worship of gods, fearlessness, gravity, 
steadiness of mind, absence of impassivity, freedom from craving of all sorts, a resolute will, abstaining 
from prohibited actions, equipoise in honour and ignominy, praising others’ virtues, non-thieving, 
continence , fortitude, forbearance, hospitality, practice of Japa or muttering of mystic formulas, offering 
oblations into the sacred fire, visiting sacred places, sendee of noble men, freedom from jealousy, 
knowledge of bondage and freedom, a spirit of renunciation, endurance even in the face of great 
calamities, absence of stinginess and absence of dull-wittedness.” 

There are seven modes of Ahimsa or Non-violence:— 

siftBT <318333: 3*3^433338.1 3lf3«Rfal 3 5H3183335T33. II 
3H8ft33T 3 833 3lc35fe 3*l?flg 1 


r> a r*. rp TTT 
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That which has been enjoined by the 
£§a&tras as worth performing for a man at 
a particular time and place with due 
regard to his grade in society, stage in 
life, temperament and circumstances, is 
Karya for him; while that which has 
been declared in the ^astras as not only 
worth abstaining from or forbidden but 
as something which must not be performed 
in any case, is Akarya, "Whereas sinful 
acts prohibited by the £astras are 
worth abstaining from for all, even 
out of noble acts enjoined by the scriptures 
some are worth performing for a particular 
class while others are worth abstaining 
from for that very class. For example, 
while service is worth performing for a 
6udra ( a member of the labouring class), 
the performance of sacrifice and study of 
Yedas etc. are worth shunning for him; 
while the practice of Viveka (discrimina¬ 
tion between real and unreal, eternal and 
evanescent, matter and spirit etc.), Vairagya 
(dispassion), control of the mind and 
senses and so on are worth performing 
for a recluse, the performance of 
sacrifices and practice of charity etc. are 
worth shunning for him; performing 
sacrifices and officiating at them, bestow¬ 
ing and accepting gifts, and the study 
and teaching of the Yedas are worth 
performing, while service as a means of 
subsistence is worth abstaining from for 
the Brahman (a member of the priestly 


class); even so for a Vaisya (a member 
of the trading class) agriculture, rearing 
of cows and trade etc. are worth 
pursuing, while accepting gifts is worth 
abstaining from. This proves that a 
particular duty is not worth performing 
for all simply because it is included in 
the category of Dharma enjoined by the 
scriptures. In this way that which is 
Dharma can be worth performing and 
worth shunning too. Here lies the 
difference between Dharma and Karya, on 
the one hand, and between Adharma and 
Akarya, on the other. The intellect which 
is at a loss to judge whether a particular 
course of action which a man is required 
to choose or reject is worth adopting or 
abstaining from, and to decide what he 
should do and how and what he should 
not, is said not to perceive correctly what 
is Karya and what is Akarya. 

Such an intellect, which is unable 
to determine the real nature of things, is 
never established in Viveka and remains 
distracted and fickle due to its contact 
with Rajoguna; hence it is Rajasic. And 
a Rajasic tendency is said to result in 
sorrow; hence he who seeks blessedness 
should eliminate the Rajasic traits present 
in one’s intellect through association with 
saints, the study of good books and 
cherishing noble ideas, and at the same 
time strive to awaken and foster Sattvic 
impulses. 


The Lord now defines Tamasic Bnddhi 

srerir wffafer jfkt crawler i 
_ srafcfo faqfam gfg: *n m ii y 11 

“Control over one’s squatting posture, abstaining from infliction of pain on others through 
mind, speech or body, piety, hospitality, wearing a look of serenity, regarding all as one’s own, and a 
feeling of oneness with others.” 

This is Dharma. Even a little practice of this Dharma is supremely beneficial and violation 
of it is highly detrimental. 

*WT qfTWj; I II 

A Ibid,, Purvakhatuia , I. 47 ) 

“Just as a little deviation from virtue is fraught with great danger, even s6 a little’ practice 
of this Dharma protects from great fear.” 

Side by side with this Dharma, consisting of four limbs, a msn should perform duties con* 
sistent with his grade in society and stage in life. 
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0 son of Prtha ( Kunti), Arjuna ; ^ which; wrapped in ignorance; 

intellect; awfat. (even) Adharma; snwt (it is) Dharma; thus; 
imagines; ( and sees) all other things: ^ too; contrary; W 

that (intellect); r (is) Tamasic. 

The intellect which imagines even Adharma to he Dhartna, and sees 


all other things upside-down,—wrapped 
Arjuna. 

The intellect which regards denuncia- - 
tion of Grod and other deities, defiance 
of the authority of the scriptures, 
disrespect towards one’s parents, preceptor 
and others, violation of the rules of 
Varna and Asrama, discontent, hypocrisy, 
duplicity, adultery, lying, oppressing 
others, taking prohibited food, acting as 
one pleases, usurpation of others’ rights and 
other prohibited acts of a sinful nature 
aB acts of virtue is said to mistake 
Adharma for Dharma. Such an intellect 
further regards fortitude, forbearance, 
control of the mind and senses, non-thiev¬ 
ing, purity, discernment, right know¬ 
ledge, truthfulness, absence of anger, 
worship of God and other deities, study 
of sacred books, following the rules of 
Varna and Asrama, carrying out the 
behests of one’s parents and other superiors, 
artlessness, continence, taking Sattvic 
food, non-violence, benevolence and other 


in ignorance, that intellect is Tamasic, 

(32) 

virtues enjoined by the scriptures as 
Adharma. This is equally implied by the 
first half of this verse, which can be 
interpreted the other way as well by 
treating ‘Dharmam’ as the object and 
‘Adharmam’ as a complement. 

Just as this intellect imagines Adharma 
to be Dharma, even so it mistakes sorrow 
for joy, the evanescent for the eternal, 
the impure for the pure, loss -for gain, 
and so on. All these instances of a 
distorted vision are included in seeing all 
things upside-down. 

In other words, a Tamasic intellect 
is that which has almost lost its critical 
faculty, so that its verdict in all 
matters is warped. This type of intellect 
brings down the human soul in the scale 
of spiritual evolution; hence those who 
seek beatitude should discard such an 
intellect. 


The Lord now defines Sattvic Dhrti . 

vjrqr SRI l 

^ m 11 \\ a 


m 0 son of Prtha (Kunti), Arjuna; m W by which unwavering 

firmness;^ through the Yoga of meditation; the functions 

of the mind, the vital airs and'the senses; TOt (man) controls; W that; 
firmness; (is ) Sattvic. 

The unwavering firmness by which man controls through the Yoga 
of meditation the functions of the mind, the vital airs and the senses 
that firmness, Arjuna, is Sattvic. (^ ) 
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The faculty of resolutely maintaining 
or keeping up any activity, feeling or 
idea,—sustained by which an activity, 
feeling or idea does not languish but 
endures for a long time,—such a faculty 
is called ‘Dhrti’ or firmness. But so long 
as man continues with the help-of this 
firmness to clutch various objects with 
different motives, its inconstancy or 
fickleness does not cease. When, however, 
man sets before him a fixed goal, the 
Dhrti becomes constant. Sattvic Dhrti 
has only one object, the realization of 
God. That is why it is called 
lAvyabhicharinl'. 


< The idea is that the Dhrti which 
remains fixed on one and only one object, 
viz., God-Realization, which never deviates 
from its purpose, which has no diverse 
motives and by which man keeps his 
mind and senses etc. directed towards 
God for the sake of His realization and 
ever maintains his control over them, 
allowing them on no account to waver 
and get attached to sense-objects,—such a 
Dhrti is Sattvic. This type of Dhrti 
enables man to attain God speedily; 
hence he who seeks beatitude 
should endeavour to make his Dhrti 
Sattvic. 


The Lord now characterizes Rajasic Dhrti . , 

w g smOTsfig i 

srcrt* ’ Tiare ra ffi wi 11 11 

3 but; TPT 0 son of Prtha ( Kunti); 0 Arjuna; ’KSifTg'l he who seeks 

a reward for his actions; wpby which Dhrti or firmness; with 

extreme fondness; Dharma (virtue), Artha (earthly possessions) 

and Kama (worldly enjoyments); clutches; that; 'Zra: Dhrti 

( firmness); ^rsrcft ( is) Rajasic. 

The Dhrti, however, by which the man seeking a reward for his 
actions clutches with extreme fondness virtue, earthly possessions and worldly 
enjoyments,—that Dhrti is Rajasic, Arjuna ( 34 ) 

The idea is that the type of Dhrti by products of no other quality than Rajoguna; 
•which a man clings to virtue, wealth and hence it is Kajasic in character. And 
enjoyments alone in the aforesaid manner, such a Dhrti binds man through actions; 
paying little heed to the means of attain- hence a seeker of blessedness should 
ing liberation, is conneoted with Rajoguna strive to make his Dhrti Sattvic and not 
inasmuch as attachment and desire are allow it to lapBe into Rajoguna. 


The Lord now defines Tamasic Dhrti. 

m sofa? fererf ^ \ 
h farpfe gihrr *tt smsfr ll II 

TT*f 0 son of Prtha (Kunti), Arjuna; an evil-minded person; w by 
which ( firmness); sleep; wi. fear; anxiety; sorrow; ^ and; 

vanity; ^ too; 3 not; fqjjjafd shakes off; that; Sift: firmness; 

(is) Tamasic, 
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The firmness by which an evil-minded person refuses to shake off, 
*• clings to, sleep, fear, anxiety, sorrow and vanity as well, that firmness 
is Tamasic. ( 35 ) 


The evil-minded man whose intellect 
is extremely dull and impure and whose 
mind is engrossed with ideas of harming 
others and so on is referred to here as 
‘Durmedhah’. 

The word ‘Swapna’ here inclndes 
sleep, drowsiness and all other tendencies 
which go to wrap the mind and senses 
in ignorance and make them inactive and 
dull; ‘Bhaya’ denotes the feeling of 
uneasiness and distraction caused in the 
mind by the apprehension of loss of 
fortune or other possessions, death, 
trouble, loss of happiness or any other 
agreeable object and any other untoward 
occurrence; ‘£oka’ includes worries of 
various kinds which torment the mind; 


and the agony caused to the senses by 
such worries is called ‘Yisada*; this is 
only a concrete form of ‘&oka\ And the 
feeling of intoxication caused by richness 
in men and money and physical strength 
etc, and divorced from discernment, 
prudence and foresight, is called *Mada f ; 
it is also known by other names such as 
pride, arrogance and vanity. Instead of 
trying to eliminate these and other 
Tamasic propensities such as carelessness 
etc. from the mind, he who remains 
filled with them is said to cling to 
‘Swapna’, ‘Bhaya’ and so on. 

This Tamasic Dhrti is a source of 
evil in every way; hence a seeker of 
blessedness should immediately and 
wholly renounce this form of Dhrti. 


Having thus classified Buddhi and Dhrti wider three' heads , viz., Sattznc , 
Rajasic and Tamasic, in order of sequence , in order that the Satiric types 
of both may be chosen and the other two types of each, viz. Raja sic and 
Tamasic, may be rejected, the Lord now undertakes to classify joy as well 
under three heads and begins with the characteristics of Satiric joy . 

ft w i 
^ ll II 

cTSpr ^ i' 


0 best among Bharatas; now; rsiraspi. of three kinds; 

pR*joy; 3 also; it from Me; m bear; in which; ^ through 
practice (of adoration, meditation and service to God etc.); ^ (th e 
practicant) finds enjoyment; * and; the end of sorrow; 

reaches; ** which (is of this type); ^ that (joy); in the beginning; 

(though) appearing as poison; eventually, in the long run; 

(tastes) like nectar; ^ (therefore) that; born of 

the placidity of mind brought about by meditation or God; §3* joy; 
wfam, (as) Sattvic; strCTL has been declared. 
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Now hear from Me the threefold joy too. That in which the striver 
finds enjoyment through practice of adoration, meditation and service to 
God etc., and whereby he reaches the end of sorrow, - such a joy, though 
appearing as poison in the beginning* tastes like nectar in the end; hence 
that joy, born as it is of the placidity of mind brought about by medita¬ 
tion on God, has been declared as Sattvic. ( 36-37 ) 


Just as the Lord classified Jnana, 
Karma, Karta, Buddhi and Dhrti one 
after another, even so He now undertakes 
to classify Sukha under three heads in 
order that one may choose tho Sattvic 
type and reject the Rajasic and Tamasic 
ones. This is what is sought to be 
conveyed by the first half of verse 36. 

The relative adverb 'Tatra* refers 
to the supreme Bliss attained by the 
Yogi whose mind is perfectly serene 
( VI. 27 ). This type of joy is experienced 
only when a man withdraws his attach¬ 
ment from all enjoyments of this world 
and the next, taking them as ephemeral, 
and practises constant meditation on the 
reality of God ( Y. 21 ); it remains a 
sealed book to the unstriving. This is 
what is meant by speaking of this joy 
as “Abhyasat ramate yatra”. 

Again, the man who finds enjoyment 
in this type of joy is rid once for all of 
all kinds of suffering,'-including that 
which has its origin in one’s own body 
or mind, that which is attributable to 
natural causes and that which is caused 
by other animals, and succeeds in realiz¬ 
ing the supreme eternal Spirit, who is 
Truth, Consciousness and Bliss solidified 
and is an embodiment of supreme Joy 
(Y. 21, 24; VI. 28). This is what is 
meant by the clause “Luhkhantam cha 
nigatchhati”. 

The indeclinable ‘Agre* denotes the 
time when a man takes to the practice of 
Yiveka ( distinguishing the real from the 
unreal, the eternal from the ephemeral 
and so on ), Vairagya ( dispassion ) f 
control of the mind and senses and 
-endurance etc. as a means to the attain¬ 
ment of Sattvic joy on hearing its glory. 


It is a matter of common experience 
that on hearing from his elders the 
glory of learning a boy tries to pursue his 
studies, but having no real experience of 
its glory he finds it most unpleasant and 
difficult in the beginning to prosecute his 
studies to the exclusion of play and 
recreation. Even so the man who strives 
for the attainment of Sattvic joy finds 
it extremely taxing and irksome to 
continue the practice of Viveka, Vairagya, 
&ama, Dama, Titiksa and so on, abstaining 
from sense-enjoyments. This is what is 
meant by the Lord when He speaks of 
Sattvic joy as appearing like poison in 
the beginning. 

As a result of continued practice 
when the striver begins to experience 
the joy derived from meditation, it 
tastes like nectar to him; at that time 
all worldly enjoyments begin to appear 
insignificant, negligible and disagreeable 
to him. This is what is sought to be 
conveyed by the words ‘Pariname 
amrtopamam’. 

The Sattvic joy referred to above is 
experienced only when the mind gets 
purified through constant practice of 
meditation on God. This is what is 
meant by the compound adjective ‘Atma- 
huddhiprasadajam*. By calling it Sattvic 
the Lord means that this type of joy 
alone is joy par excellence, the Bajasic and 
Tamasic types of joy being no joy at all 
in the real sense- of the term. They are 
joy in name only, eventually they are 
the same as sorrow; heuce a man seeking 
his redemption should constantly find 
enjoyment in Sattvic joy alone,’ and not 
allow himself to he caught into the trap, 
of Rajasic and Tamfbsjc joys. 
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The Lord now defines Rajasic joy. 



qfarm favN tot ^5^ li \c 11 


^ <pm. the delight which 5 ( proceeds) from the contact 

of the senses with their objects; that; sm at first, at the time of 
enjoyment; (even though appearing) like nectar; TR&nil in the 

end; (is ) like poison; that (joy ); ( as) Rajasic; 

has been spoken of. 

The delight which follows from the contact of the senses with their 


objects is eventually poison-like, thoug 
it has been spoken of as Rajasic. 

The indeclinable ‘Agre’ in this Terse 
referB to the time when a man begins 
to enjoy some object with his senses 
and mind for the sake of attaining 
Rajasic joy. A man experiences such 
delight only so long as he enjoys some 
object with his senses and mind; this is 
what is meant by the compound word 
‘Yisayendriyasamyogat’. And due to his 
attachment for the same the joy 
appears exceedingly agreeable to him; in 
the face of such a joy he cares a straw 
for any unseen joy. This is what is 
meant by the words ‘Agre amrtopamam’. 

Like poison, enjoyment of this Rajasic 
delight is fraught with bitter consequences. 
This type of joy is joy only in appearance, 
it is no joy in the real sense of the 
term. The idea is that as man fondly 
enjoys worldly pleasures with his senses 
and mind, regarding them as joy itself, 
impressions of those enjoyments are left 
on the mind, due to which he seeks 
once more to obtain those very enjoy¬ 
ments; and with that end in view he 
impulsively, perpetrates sins of various 
kinds through attachment. And in order 
to reap the evil consequences of such 
sinful acts he has to be reborn in sub¬ 
human species like insects, moths, beasts 
and birds etc., and to undergo terrible 
suffering in hells abounding in tortures. 

With the growth of attachment for 


1 appearing at first as nectary hence 

(38) 

sense-objects, failure to obtain them 
again fills a man with grief and the 
absence of those objects too makes him 
extremely miserable. Seeing others more 
happy and .prosperous than himself he is 
filled with jealousy; and the loss of 
strength, vitality, energy, intelligence and 
valour as well as the feeling of exhaus¬ 
tion following in the wake of enjoyment 
are very painful. Similarly there are 
many other bitter consequences too. 
Therefore, even though this momentary 
pleasure derived from the contact of 
senses with their objects is really speak¬ 
ing disagreeable in every way, nevertheless, 
a sensual man ignorantly and fondly 
enjoys pleasures regardless of consequences 
and, taking them to be joy itself, 
undergoes terrible suffering of various 
kinds and in numerous ways as a result 
thereof. His case is similar to that of 
an ailing man who tal$e$ an unwholesome 
diet due to attachment and love of fla¬ 
vour regardless of consequences, and 
suffers in consequence due to aggravation 
of his malady or meets with death. Or 
his case may be compared to that of a 
moth, which on account of its attachment 
to colour, the object of sight, finds 
pleasure in deliberately dashing against 
the flame of a lamp taking it to be an 
embodiment of joy, but suffers in the 
end by getting singed and dies. 
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This momentary pleasure appears as Eajasic and binds man through attach- 
agreeable to us only because of our ment. Therefore, a seeker of beatitude 
attachment to sense-objects, and attach- should not allow himself to be enticed 
ment is a form of Bajoguna; hence it is into the trap of this type of delight. 


The Lord now characterizes Tamasic delight. 

fasrasmrfN cirrm^Tfcin 11 v. w 


^ the delight which; sra during enjoyment; ^ and; ^3^ in 
the end; * as well; skst*: stupefies the self; ^ that; 

(joy) derived from sleep, indolence and obstinate error; cinrcPl. Tamasic; 
has been called. 


That which stupefies the self during its enjoyment as well as in the 
end,—derived from sleep, indolence and obstinate error, such delight has 
been called Tamasic. ( 39 ) 


During sleep the function of our 
mind and senses is suspended; this re¬ 
lieves us of the suffering caused by- 
exhaustion and gives rest to these organs. 
The joy that we experience thereby is 
referred to here as ‘Nidrottha Sukha’ or 
joy derived from sleep. This joy lasts 
only so long as we are asleep, it is any¬ 
thing but constant; hence it is momentary 
or ephemeral. Besides this, the mind, 
intellect and senses lose their perspicacity, 
they are no longer capable of perceiving 
anything. In this way this joy is said 
to stupefy the self, viz. the mind and 
senses as well as the Spirit, which 
identifies itself with them. And due to. 
attachment for this joy man has to be 
reborn in the end in the species of stupid 
and inanimate creatures such as trees, 
mountains etc. ; hence this joy is said to 
stupefy the Self even in the end, 

Similarly, the sense of comfort that 
one feels on giving up exertion of 
the mind, senses and body while one 
remains lying, abstaining from all forms 
of activity, is referred to as ‘Alasyottha 
Sukha 1 or joy derived from indolence, 
Like the joy derived from sleep, this joy * 
also robs the mind and senses of their 


perspicacity and stupefies them during 
its enjoyment; and inasmuch as it leads 
to rebirth in the species of stupid 
creatures as a result of infatuation and 
attachment, it stupefies the self even in 
the end. 

Idle pursuits undertaken through 
attachment for the sake of diversion and 
foolish and deliberate neglect of duty— 
this is called ‘Pramada’ or obstinate 
error. And the delight that one ignorantly 
finds in taking to idle pursuits because 
of the amusement they afford, and in 
neglecting one’s duty because one is 
spared exertion thereby, is ‘Pramadottha 
Sukha’ or joy derived from obstinate 
error. During the time a man is engaged 
in some frivolous pursuit by way of 
recreation he fails to perceive what he 
should do and what he should not; his 
faculty of judgment gets obscured through 
ignorance. And it is only when a man’s 
judgment gets clouded that he neglects 
his duty. In this way this joy derived 
from obstinate error stupefies the self 
during its enjoyment. And in order to 
reap the consequences of lying, duplicity, 
violence and other sinful acts that one 
is liable to commit due to ignorance and 
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attachment in course of such idle pursuits, hence the joy that is derived from theee 
as well as of the neglect of duty is Tamasic in character. And it* is by 
involved therein, one is reborn in vile depicting these as agreeable that Tamoguna 
species like swine and dogs and binds the human soul ( XIV. 8); hence 
cast into hells. In this way it stupefies a man seeking beatitude should not 
the soul even in the end. allow himself to be caught in the trap 

Sleep, error and sloth-all these three of this'Tamasic joy, which is momentary, 
are products of Tamoguna (XIV. 17); stupefying and only apparent. 

Having thus classified all the principal categories mentioned in verse IS 
above under three heads , viz,, Sattvic, Rajasic and Tamasic , the Lord now winds 
up this topic by declaring all the objects of this creation as characterized by the 
three Gunas or modes of Prakrti . 

3T 5^3 3T 5*: I 

SR3 II «0 II 

^rerainj. on earth; ?r or; r^raf in heaven; 3T or; ^3 among the gods 
or celestials; Jpl: or anywhere else; ^ that; being; H not; stOrl is 

(there); ^ which; born of Prakrti or Nature; raftr: from 

these three Gunas; 5 ^ free 5 may be. 

There is no being on earth or in the middle region or even among 
the gods or anywhere else, which is free from these three Gunas born of 
Prakrti. ( 40 ) 


The word ‘Prthivyam’ in this verse 
denotes the terrestrial plane, all the 
subterranean regions such as Patala etc. 
and all animate as well as inanimate 
beings and objects comprised in those 
regions. ‘Divi’ stands for the sky or the 
middle region existing immediately beyond 
the earth and all living beings and 
objects comprised therein. And the word 
•Devesu’ signifies all gods as well as the 
different celestial worlds and all objects 
existing in those worlds. The indeclinable 
‘Punah’ is intended to cover all other 
objects or living beings existing in any 
other part of the universe. 

The word ‘Sattvam’ here denotes 
existence in general, i, e the totality of 
living beings and other objects. What the 
Lord seeks to drive at in this verse is 
that all objects in the universe are 
products of the three Gunas born of 


Prakrti, viz., Sattva, Rajas and Tanias; 
and it is attachment for these Gunas born 
of Prakrti that is responsible for the 
birth of living beings in various specieB 
( XIII. 21). Therefore, of the living beings 
and other objects existing on the terrestrial 
plane, in the middle region and in the 
celestial and all other worlds, there is no 
object or living being free from or 
beyond these three Gunas. For while all 
material creation is undeniably of the same 
essence as the Gunas, being a product of 
the same, all living beings are connected 
with those Gunas as well as with the 
objects which are their products; hence they 
too are characterized by the three Gunas. 

Here it may be urged that those 
who have risen above the three Gunas 
are also comprised in God’s creation; 
how, then, can it be said that no 
living being in this universe is free 
from the Gunas P In this connection 


9,5 (t. T.—HI 
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it may be submitted that even though in 
the eyes of the world the Gunatlta ( he 
who has risen above the three Gunas) 
forms part of the universe, really speak¬ 
ing, the creation does not exist in his 
eyes nor does he abide in God’s creation 
or in the body for the matter of that; it 
is in God alone that he lives in eternal 
union with Him, hence he is identical in 
essence with God. That is why he cannot 
be counted among ordinary creatures. Of 


course, if he is called a living being from 
the point of view of his body, which is 
a conglomeration of mind, intellect and 
senses etc. and is perceptible to all, we 
see no objection to it; for that conglomera¬ 
tion is nothing but a product of the 
Gunas, hence how can it be declared as 
existing beyond the Gunas P Thus it can 
be safely asserted that no living being or 
object in this creation is free from the 
three Gunas. 


In the opening verse of this chapter Arjma sought enlightenment on the 
truth about Sannyasa and Tyaga separately; hence with a view to expounding 
the truth of both , the Lord first of all cited the opinion of various thinkers on 
the subject and then gave His own definitions of Tyaga (Renunciation) and a 
Tyagt (man of renunciation) in verses 4 to 12 above . Thereafterdiscussing the 
true, conception of Sannyasa ( Sankhyayoga ) in verses 13 to 17, He classified in 
verses 18 to 40 principal categories such as Jhana> Karma avid Karta etc. accord¬ 
ing to the predominance of the three Gunas in order that one may adopt Sattvaguna, 
which is helpful to the practice of Sannyasa, and reject Rajas and Tamas, which 
are prejudicial to the same, and wound up the topic by declaring in the end the 
entire creation as characterized by the three Gunas. 

While discussing the nature of Tyaga in the introductory verses of this 
chapter , the Lord staled that it was not advisable to shirk one's prescribed duty 
(XV111. 7),‘ on the other hand\ He declared real Tyaga to consist in continuing 
to perform one's allotted duties while renouncing attachment and the desire for 
fruit (XV1IL 9). But in that, context He did not mention what duty is 
prescribed for whom . Therefore, in order to discuss in brief the true nature 
of prescribed duties , the part played by Bhakti or Devotion in Karmayoga 
discussed under the name of Tyaga and to show that its practice ultimately leads 
to the attainment of highest perfection , the Lord resumes discussion of the topic 
of Karmayoga under the name of Tyaga and undertakes to point out the natural 
duties allotted to the Brahman, the Ksatriya, the Vaisya and the Sudra. 

srferagjrft n yi 11 

T'fa'T 0 scourge of foes, Arjuna; of the Brahman (the 

priestly class), the Kfatriya (the warrior class) and the VaiSya (the 
trading class ); ^ and 5 of the Sudras (the labouring class ); wtfror 

the duties or functions? gw according to the inborn qualities; 

jrT^reErfa have been divided. 

. The duties of the Brahmans, the Ksatriyas and the VaiSyas, as well as 
of the Sudras, have been divided according to their inborn qualities, Arjuna. (41) 
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The Brahman, the Ksatriya and the 
Vaisya-all these three belong to the 
category of Dwijas orthe twice-born. All 
the three are entitled to wear the saored 
thread (Yajnopavlta) and to study the 
Yedas and perform Ye&ic rites such as 
sacrifices and so on. That is why the 
three words ‘Brahmana 5 , ‘Ksatriya’ and 
‘Vis’ have been compounded. The &udras 
are not included among the Dwijas and 
are not competent to wear the sacred 
thread, study the Yedas or perform 
sacrifices and other Yedic rites. It is in 
order to bring out this distinction that the 
word ‘^udranam’ has been separately used. 

The sum-total of tendencies or 
predispositions formed as a result of 
actions performed by a particular Jiva 
through a number of liveB is known by 
the name of Swabhava or nature. It is 
in accordance with this nature that the 
three Gunas,—Sattva, Rajas and Tamas— 
manifest themselves in the mind of 
living beings. This is what is sought to 
be conveyed by the uBe of the compound 
adjective ‘Swabhavaprabhavaih* before 

According to the introduction given 
mentions the natural duties oj a Brahman . 


‘Gunaih 1 . Again, it is in accordance with 
the manifestation of these Gunas that 
men are born in different castes such as 
the Brahmans and so on. Therefore, it is 
on the basis of these Gunas that the duties 
of the four Yarnas or grades of society 
have been apportioned by the ^astras. 
The man who possesses an abundance of 
unmixed Sattva is born as a Brahman; 
hence control of the mind and senses etc. 
have been declared .to be his natural 
duties or functions. He whose nature 
is marked by an abundance of Rajas mixed 
with Sattva is born as a Ksatriya; hence 
exhibition of valour and intrepidity have 
been declared as his natural duties. He 
whose nature possesses an abundance of 
Rajas blended with Tamas is born as a 
Yaisya; hence agriculture and rearing of 
cows etc. have been declared to be his 
natural avocation. And he whose nature 
is dominated by Tamas mixed with Rajas 
is born as a &udra; hence service of the 
other three classes has been declared 
his natural duty. This very idea has 
been explained at length in the commentary 


on verBe 13 of Chapter IV. 
in the preceding verse the Lord first 


m mm utmm .» » 


subjugation of the mind? W subjugation of the senses; S* 
enduring hardships for the discharge of one’s sacred obligations; ** 
external and internal purity; forgiving the faults of others; «***. 

straightness of mind, senses and behaviour; belief m the Vedas and 

other scriptures, God and life after death etc, *m { acquiring and impart¬ 
ing) knowledge (of the Vedas and other scriptures ); * and; W*realiza¬ 
tion of the truth relating to God; V all these (constitute); 
the natural duties of a Brahman. 


Subjugation of the mind and senses, enduring hardships for the 
discharge of one’s sacred obligations, external and internal purity, forgiving 
the faults of others, straightness of mind, senses and behaviour, belief m 
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the Vedas and other scriptures, God and life after death etc., study and 
teaching of the Vedas and other scriptures and realization of the truth 
relating to God—all these constitute the natural duty of a Brahman. (42) 

Saina consists in subjugating and external purity under the name of‘&auoha’, 
composing the mind—freeing it from all while the opening verse of the same 

distractions and abandoning all thought chapter mentions purity of mind under 
of .worldly objects. the name of ‘Sattvasuddhi’; the word 

Subduing all the senses, withdrawing ‘^aucham’ in the present verse covers 
them from external objects and employing both these forms of purity. The word 

them in practices for God-Realization is ‘Saucham’ occurring in verse 7 of Chapter 

called ‘Dama’. XIII also implies both these kinds of 

purity. That is to say, ‘Saucham’ consists 
Enduring hardships for the discharge . Q maintaining the purity of one’s mind, 
of one’s sacred obligations-thatis to say, 8en8es and body ag well as of their 

observing the major vows of non-violence activitieS( aDd not allowing impurity of 
etc., forgoing luxuries and leading a kiad tQ Qre int0 them 

simple life, observing a fast and other vows 

on every Ekadasi (the eleventh day of The idea of forbearance has been 

every dark and bright fortnight) and other explained at length in the commentary on 
sacred days and living in the woods—all V erse 4 of Chapter X under the name of 

these are included in ‘Tapas’, ‘Ksama’ and in that on verse 7 of Chapter 

Verse 3 of Chapter XVI speaks of XIII under the name of ‘Ksanti’.* 

* Once upon a time King Viswamitra, son of Gadhi, accidentally arrived at the hermitage of 
the great sage Vasi^ha. He was followed by a huge army. Through the grace of Nandini, a celestial 
cow yielding all desires, Vasi$tha treated the monarch along with his army to dishes of various kinds 
and gave him a present of jewels, wearing apparel and ornaments. The wonderful cow caught the 
imagination of Viswamitra, who asked Vasi^ha for the same. Vasia; ha refused to part with the cow 
on the plea that she had been kept by him for the service of gods, the manes and newcomers, as 
well as for sacrificial purposes. Viswamitra was proud of his strength in men and arms, he wanted to 
take her away by force. Nandini approached Vasi§;ha and piteously told him that the hard-hearted 
men of the royal army mercilessly belaboured her with whips and cudgels and wondered how he had 
shut his eyes to their tyranny. Vasi^ha gave her the following reply:— 

arfwii 5R5 *wirt $rt ^ i 
apt qsnjFRiT fatn 

( Mahabharata , Adiparva , 175, 28 ) 

“The strength of Ksatriyas lies in their indomitable courage, while the strength of the 
Brahmans lies in their forbearance. I cannot give up forbearance; you can leave me if you please/’ 

Nandini assured the sage that none could take her by force if he did not forsake her. 
And Vasistha in his turn gave her to understand that he had no intention to abandon* her and that 
she was at liberty to stay if she could. 

Thereupon Nandini assumed a terrible aspect, her tail began to rain fire;* thereafter, a host 
of barbarous tribes sprang up from her tail. The army of Viswamitra was utterly confounded. Nandini’s 
host "did not kill a single member of the royal army, they all fled in terror. Viswamitra saw none 
who could protect him. Then he was filled with great wonder and said:— , 

( Mahabharaf** Adiparva* 175. 44 ) 
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Harbouring no perversity or crooked¬ 
ness in the mind, expressing through the 
senses what one feels in the mind and 
allowing no contortion in the body—this 
is what is meant by straightness of the 
mind, senses and body. 

Believing in the authority and infal¬ 
libility of the Vedas and other scriptures 
and in the existence of God and life after 
death, putting trust in the words of holy 
men and reposing unwavering faith 
in piety and virtue—all this is covered 
by ‘Astikyam’. 

‘Jhanam* consists in devoutly studying 
and teaching the Vedas and other 
scriptures and fully grasping their 
teachings. 

And ‘Vijhanam’ means directly 
perceiving the reality of God through 
practices taught in the Vedas and other 
scriptures and recommended by holy men. 

A Brahman is dominated by unmixed 
Sattva; therefore, he has a natural bias 
for the duties enumerated above; his 
temperament is suited to the performance 


of these duties, hence he experiences 
no difficulty in performing them. This is 
what is meant by declaring them as the 
natural duties of a Brahman. They, how¬ 
ever, include some common duties as well. 
This should be taken to mean that 
although they are not the natural duties 
of Ksatriyas and others, yet they can be 
performed by them with some effort 
inasmuch as God-Realization is open to 
all and sundry. 

The duties mentioned above are 
purely Sattvic in character, hence they are 
particularly congenial to the temperament 
of a Brahman; that is why the Lord has 
thought fit to include these alone in the 
duties of a Brahman, and has not gone 
into further detail. They should, there¬ 
fore, be supplemented by other duties 
that have been mentioned in Manumrti 
(the Code of Mann) and other works. 
Study and teaching of the Vedai, 
performing sacrifices and officiating at 
them, and accepting as well as bestow¬ 
ing gifts—these are the six duties of a 
Brahman mentioned in Manusmrti .* 


Having thus mentioned the duties of a Brahman , the Lord ncv points out 
the duties of a Ksatriya . 


“Fie upon the might of the Ksatriyas; the strength in the shape of spiritual glow of the 
Brahmans is real strength.” 

Thereafter King Kalma ? apada, who had assumed the form of a demon under the force of 
an imprecation, killed all the sons of Vasiyha at the instigation of Viswamitra; jet Vasitfba i no 

try to retaliate. . 

In the Rdmayana of Vaimiki we have it that Viswamitra then renounced Ins sovemgnty 
and undertook austere penance, and as a result of his terrible penance extending o'er thousands 
of years he gradually earned the titles of Rajarai (a royal sage) and Ma ar-i f a g 
ta tail, J.m to.. . . Brahmwgi (. »r .ta M™-)- *> - 

the forbearing Maharji Vasijjha acknowledged him a Brahmir«i. In the end 

*nfoir 1 

ijsrapTO >r# tffcs sroi archil 

( Valmlki Rimdyana 1 . 65 . 27 ) 

“Having attained the highest position of a Brahman, the pious sage Vidwamitra^ t 
his homage to the Brahman sage Vasina, the best of those who mutter sacred formulas. 

jrftac % II 
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? tf$ ^ ft ^Tf'TOPI^ I 

sjtsr tx *amm. n ll 


( exhibition of) valour; Iht: fearlessness 5 '2ra: firmness; 
cleverness; ^ and; 3? refusing to flee from battle; sro* bestowing 

gifts; ? and; lordliness; m all these (constitute); m&t of a 

K§atriya; ?ptf the natural duty. 

Exhibition of valour, fearlessness, firmness, cleverness and steadiness 
in battle, bestowing gifts, and lordliness—all these constitute the natural 
duty of a Ksatriya. ( 43 ) 

•SWryam’ consists in fearlessly offering life of the great patriarch Bhisma is a 
righteous opposition to the mightiest foe glowing example of this virtue.* 
and remaining ever ready to light in a 

just cause and putting up a sober and ‘Tejas* is that moral stamina by dint 
stout fight on the field of battle. The of which a man firmly adheres to his 


* Bhi*ma, the grand old man of the Kaurava army, remained a strict celibate all his life. 
He exhibited in himself all the virtues of a Ksatriya. He received instruction in the use o£ arms 
from the avowed enemy of the Ksatriya race, Lord Para&irama. When the latter pressed him hard to 
marry Princess Amba, the eldest daughter of the King of Kasi, he most respectfully declined in order 
to maintain his vow of celibacy. But when Para&irama could not he reconciled in any way and 
began to indulge in severe threats, he plainly told him:— 

I ftfirai: ^11 || 

5T sjfMt qift | W53TRTlft mT II 

*q^wiifq ?(■ d gt m 1 mm 1 

( MahaUdyoga. 178 ) 

“I cannot abandon the duty of a Ksatriya either out of fear, compassion, grted of wealth or 
for any othar gain: this is my cherished vow. As for your boast that for many years together you 
wiped out the Kjatriyas single-handed more than once ( as many as twenty-one times), hear, 0 
Kama, my reactions about it. The fact is that the heyday of your glory did not witness the birth of 
Bhifma or any other Ksatriya of his category. You have burnt only straw. Luminaries among the 
Kfatriyai appeared only later, Surely, Rama, I shall curb your pride on the field of battle presently. 1 * 

Parasurama got enraged. A duel ensued between them and raged furiously for full twenty 
days and three; but Parasurama could not get the better of Bhisma. At last it was at the intervention 
of Narada and the celestial sages and of Bhiima’s celestial mother, goddess Ganga herself, who bodily 
appeared on the scene, and on Parasurama dropping down his bow, that the conflict ended. Bhigma 
neither turned his back on the battle-field nor laid down his arms first ( Maha., Ud ., 185 ). 

Out of the eighteen days that the Mahabharata war lasted, the great Bhfyma held the field 
as the commander-in-chief of the Kaurava forces for full ten days. During the remaining eight days 
many generalissimos succeeded one after the other. 

Bhagavan Kr^a had taken a vow not to take up arms during the Mahabharata war. 
They say Bhtyna took a counter-vow for some reason to the effect that he would compel the Lord 
te break His vow and take up arms. Although the epic does not describe the episode in the 8&me 
way, the celebrated Hindi poet Surdas has drawn an exquisite pen-picture of Bhi^ma’s vow. Bhisma says:— 
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duty under all circumstances, resisting 
all pressure exerted to the contrary, and 
due to which other people hesitate to 
do anything wrong or that which is not 
liked by him. It is also known by other 
names such as majesty and glory etc. 


He j^-ho does^4K4^ASiDerved eten 
when faced wish tfiS g* 

on being mortally wounded on the battle¬ 
field, on the death of his son, grandson 
or any other near relation, on losing his all 
or on being confronted with any other 


“If I fail to make Sri Hari take up arms, I should prove to be a shame to mother Ganga 
and shall no longer call myself a son of Santanu. I shall break the mighty chariot and shake it 
along with the flag which hears a monkey ( Hanuman ) on its crest. Should I fail to do all this, I 
swear by the Lord Himself, let me not attain the high destiny of a K$atriya. I shall march in front 
of the Papdava host and shed a river of blood. Without attaining victory I shall not tnm my back 
on the field of battle so long as there is life in me.” 


Be that as it may, the Mahabharata says, on the third day from the outbreak of the war, when 

Bhl§ma waged a fierce fight, the Lord got enraged and dropped the reins of the horses, and taking up His 

discus, which blazed like the sun, leapt down from the chariot revolving it in His hand. Seeing Sri K{wa 
armeu with a discus, all those assembled on the field gave a loud yell of fear. Like the fire at the 
dissolution of the universe the Lord darted with great speed towards Bhl$ma. Seeing 3rl K^ga advance 
towards him, discus in hand, the high-souled Blrisma did not get the least frightened and, heroically 

sounding the string of his how, addressed Him thus: “O God of gods, 0 Abode of the Universe, 0 

Lord of Lak§mi ( the goddess of prosperity ), 0 Wielder of Discus, You are welcome; I bow to You. 

0 Refuge of all, knock me down from this excellent car by force. Kr^a, being slain at Your hands, 

I shall be highly blessed here as well as hereafter. 0 Lord of the Yadus, You personally rushed to 

k : ll me; this has enhanced my glory in all the three worlds. 


Arjuna ran a .d clasped the Lord’s feet from behind and somehow persuaded Him to return 
{ Malta*, Bhlstna 59 ). 

Once again, on the ninth day of the war, the Lord beheld that the grand old man had let 
loose a hell of destruction on the Patfava host. Dropping down the rein of the horses, the Lord 
darted onee more towards Bhi,ma, whip in hand. At every stride of the Lord the earth cracked as it 
were due to the fire of energy of the Lord. The heroes of the Kaurav* army lost their nerve and 
exclaimed: “Bhlsma is gone!” «Bhi 5 ma is no more!” Seeing the Lord rush towards him as a lion 

Lids an elephant, Bhi ? ma did not lose his balance and, stringing his bow, the grand old man said:- 

crates I WH II 

m ft otw iswnft i m w n 

h# i jww ^ w 11 Tnfi _ 

/ Itfrrhrt RJ,Te»M/T TOfi. 64.&0 1 


«0 lotus-eyed Lord, 0 god of gods, my obeisance to You. 0 best of the Yadus, hail, hail 

! “ txir z 'sziltl* «— o.. - - 

Your will” Lord; but the latter did not stop and moved 

rt t — 

—-r m *.*■* *■— 

Having oug - tlie s k y i0 \& Bhlsma that they approved of his idea. Thereafter, 

Yasus (a dass of gods) P ^ Brahmachari, succumbed to the shafts of Arjuna and 

aL “ ,to - ta • 
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grave disaster—and remains devoted to 
his legitimate duty and never shirks it, 
is said to have what is called ‘Dhrti’ 
or firmness. 

The cleverness shown in dispensing 
justice to two or more contending parties, 


in determining and discharging one’s 
duty, in fighting with the enemy and in 
dealing properly with one’s friends, foes 
and neutrals,is referred tohereas'Daksyam’. 

He who never turns his back on the 
field of battle even in the face of the 


southerly direction; hence he did not give up the ghost. Goddess GaDga ( Bhisma’s mother) despatched 
great seers in the form of swans to him. Bhigma told them that he would survive till the sun had 
changed its course and would give up the ghost only at the proper hour. Hardly an inch of space 
had Been left in Bhigma’s body, which was not penetrated by Arjuna’s shafts ( MahaBhlstna 119 ). 
His head alone was suspended in the air. The grey-haired warrior asked for a pillow. Duryodhana 
and others ran with valuable soft cushions. Bhigma laughed and said, “My valiant sons, such pillows 
hardly fit in with the bed of a -fallen warrior.” At last he asked Arjuna to provide him with a pillow 

suited to his needs. Arjuna shot three arrows under the head of Bhigma in such a way that it was 

raised and the shafts served him as a pillow. Bhlsma was much pleased at this and spoke to 
Arjuna thus:— 

Hfpnft ^5 qftfrrsai i srosipiita | n 

( Ibid., 120. 49 ) 

“It is in this way that a Kgatriya who is strictly devoted to his duty should repose ou a 
bed of arrows while casting off his mortal coil on the field of battle.” 

The great Bhlsma was lying wounded on his bed of arrows. At this expert surgeons, 

proficient in the art of extracting arrows, were summoned. Bhigma told them that he had attained 

the highest destiny of a Kgatriya; the surgeons were, therefore, no longer of any use to him ( ibid,, 120). 

The wounds and cuts in the body of Bln am a were causing great pain to him. He asked 
for cold water. People ran with jars of ice-cold water. Bhigma reminded them that he was lying on a bed 
of arrows and was awaiting the change of course of the sun, and wondered what kind of drink they had brought 
for him. At last he summoned Arjuna and told him that his throat was getting parched with thirst 
and asked him to provide him with water as Arjuua was competent to do so. Arjuna mounted the 
chariot, strung his illustrious bow, Gandlva. and shot an arrow consecrated with a mystical formula 
called Parjanyastra into the ground to the right of his granduncle, Bhi«ma. Immediately there welled 
up a jet of nectar-like and fragrant water and fell into Bhigma’s mouth. Bhigma quaffed that drink 
to his heart’s content. ( Ibid., 121 ). 

At the conclusion of the Mahabharata war King Yudhigthira called on Bhigma along with 
Bhagavan Sri Krgpa. All leading sages and seers, who had realized God, were present on the scene. 
Seeing the lord, Bhigma greeted and extolled Him. 3ri K W a told Bhigma that it would take some 
time before the sun would change its course towards the north; in the meantime He requested 
to relieve Yudhigthira of his grief by imparting to him the knowledge of the sacred lore that he 
had acquired. Bhigma submitted to the Lord that his body was smarting with pain on account of its 
wounds, that his mind and intellect were fidgety, that he was unable to speak, that he fainted every 
now and then, that it was by the Lord’s grace alone that he had been surviving till then. 
Moreover, he felt that it would be presumptuous on his part to speak anything in the presence of the 
Preceptor of the Universe. He was feeling tongue-tied, and therefore begged to be excused. With 
tears of love gushing from His eyes the Lord spoke in a voice choked with emotion, “Bhigma dear, 

yoim exhaustion, fits of swoon, the sensation of burning agony, pangs of hunger and torpor-everything 

shaU presently disappear by My grace. Knowledge of every description shall flash on your mind, 
your intellect shall have a fixed resolve, your mind shall he ever established in the quality of Sattva, 

your reason shall begin to guide you in the matter of Dharma or any other branch of learning 
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gravest danger, who offers righteous 
opposition to the enemy under all circum¬ 
stances and continues to exert his strength 
against him and remains fixed to his 
post risking his own life, serves aB an 
illustration of ‘Yuddhe apalayanam’. 
Keeping this very ideal before him the 
youthful hero Abhimanyu courted death 
while contending with six great generals 
single-handed, but refused to lay down 
his arms ( Maha ,, Drona 49, 22). Even in 
the medieval history of Rajasthan we 
come across many such examples in which 
the valiant Rajput did not turn his back 
on the enemy even on being vanquished 
in battle and laid down their life by 
fighting single-handed against hundreds 
and thousands. 

Liberally bestowing one’s possessions 
on deserving persons according to their 
needs is wjiat is called ‘Danam’ (XVII. 20). 

‘Iswarahhavah* consists in deterring 
the people from wrong-doing and turning 
them towards the right path, punishing 
the evil-doers, enforcing lawful obedience 
to one’s orders and taking care of and 
looking after the people as one's own 
progeny in a loving and disinterested 
spirit keeping in mind the interests of 
the general public. 

The temperament of the Ksatriyas is 
dominated by Rajoguna mixed with Sattva; 


hence they have a natural bias towards 
these duties, they experience no difficulty 
in performing them. Of these duties, 
again, those of a universal nature, such as 
firmness, charity etc., being open to all, 
are neither ‘Adharma’ (prohibited) nor 
Paradharma (alien) for non-Ksatriyas; 
they are, however, not their natural duties. 
That is why their performance involves 
exertion on their part. This iA what is 
meant by declaring the abov« duties as 
natural to a Ksatriya. 

The Manusmrti or the Code of Mann 
briefly mentions the following as the 
duties for a Ksatriya. They are: (1) 
governance of the people, ( 2) bestowing 
gifts, ( 3 ) performing sacrifices, ( 4 ) study 
of the Vedas and (5) non-attachment to 
sensuous pleasures. The Lord, however, 
refers in this context to those duties 
alone that bear special affinity to the 
temperament of the Ksatriyas; hence He 
has included in this verse only two of 
the five duties prescribed by Manu, viz., 
governance of the people and charity 
under the names of ‘Iswarabh&va* and 
‘Dana’, which bear special affinity to 
the Ksatriya temperament. The other 
duties of the warrior class have not been 
dealt with at length in this verse. Hence 
the duties mentioned in this verse should 
be taken to include other duties as well 
that have been prescribed for the Ksatriyas 
in other scriptures. 


that you may fix your mind upon.” He further told Bhl^ma that instead of doing it Himself He was 
asking him to speak only in order that the fame and glory of His devotee may be enhanced. By 
the grace 'of God all the agonies that Bhisma felt in his body disappeared then and there, his mind 

became alert and his intellect was fully awakened. By dint of his lifelong chastity, intuition, wisdom 

and devotion of God, Bhi 5 ma, whose knowledge was unfathomable, instructed Yudhi^hira in all the 
aspects of Dharma with the same joutbful vigour as he had evinced on the field of battle for ten days, 
and brought solace to the latter’s heart, which was tormented with grief ( Maha., Santi. and Anuiasana ). 

Having lain on his bed of arrows for full fifty days and eight, Bhi?ma resolved to give up 
his ghost on the day the sun turned towards the north, and spoke to Bhagavan Sri K tW a as follows: 

“0 Deity, 0 supreme god of gods, 0 Lord who is adored by gods as well as demons, 0 Trivikrama 

(He who in His cosmic form measured all the three worlds in three strides), 0 Wielder of the 
celebrated Conch, Discus and Mace, I offer obeisance to You. 0 Vasudeva (all-pervading Lori ), Yon 
are Hirapyatma (flaming like fire), the supreme Puru?a, Savita (the Creator), Yir* (one endowed 
with a cosmic Body), the embodied soul, atom-shaped, the supreme Spirit and Sanatana (the everlast¬ 
ing one). 0 lotus-eyed One, 0 highest Person, pray redeem this soul. 0 K«pa, 0 Vaiknpjha, 0 
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Having thus pointed out the natural duties of the Ksatriya, the Lord now 
mentions those of the Vaisya and the iudra- 

qferctriro sfit ii yy n 

ffWr^^rforiJni. agriculture, rearing of cows and honest exchange of 
merchandise; ( constitute ) the natural duty of a VaiSya or member 

of the tjading class; service ( of the other classes); of 

the ^udM or member of the labouring class also; (is) the 

natural duty. 


Agriculture, rearing' of cows and honest exchange of merchandise— 
these constitute the natural duty of a VaiSya ( a member of the trading 
class). And service of the other classes is the natural duty even of a 
Sudra ( a member of the labouring class). ( 44 ) 


‘Ersi’ or agriculture consists in sowing 
seeds of various crops in the soil and 
lawfully rearing all kinds of foodstuffs 
such as wheat, barley, grams, paddy, 
maize, peas, turmeric and coriander, cotton, 
herbs of various kinds and other pure 
substances useful for the consumption of 
gods, human beings and animals etc. 

Keeping cows in one’s own household 


like Nanda and other cowherds, grazing 
them in the woods, serving them with 
fodder even at one’s own place according 
to their needs, giving them water to drink 
and protecting them from tigers and other 
destructive animals, obtaining milk, curds, 
butter and other dairy products from them 
and supplying the needs of the public 
through these products, and lawfully 
maintaining oneself along with one’s 


PuruROttama, now grant me leave to depart. I strongly admonished the dull-headed Duryodhana to 
realize the truth that:— 

“Where there is Kr$na, Dharma or righteousness is there; and where there is righteousness, 
victory is assured.” 

But the fool did not listen to my advice. I recognize You to be the Ancient Person 
Himself. You are Narayapa Himself descended on earth. 

H ¥ cPljpiRlff fBjj | 

otic ffugsrat 

( Mahd ., Amc„ 167. 45 ) 

“Kr^a, pray allow me to cast off my body. Leaving this body with Your leave I shall 
attain the supreme state.” 

The Lord gave His assent. Thereupon Bhiama stopped the inhalation and exhalation of his 
breath through Yoga and gradually began to push it upwards. As the outgoing breath left a particular 
part of the body in its upward journey, the shafts stuck into that part were immediately forced out 
and the wounds got healed. In an instant all the arrows dropped out. of Bhi§ma’s body, not a single 
wound was left and his vital breath forced its way upwards through what is known as Brahmarandhra 
(an apperture in the crown of the head), People saw that a column of light issued from the 
Brahmarandhra and disappeared in the sky in the twinkling of an eye. 
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own family out of the sale proceeds of 
these commodities—all this is covered by 
‘Gauraksyam’. The cowr is the chief 
among cattle and it is also the most 
serviceable to mankind; hence instead of 
using the word ‘Pasapalanam’ the Lord 
uses ‘Gauraksyam’. Hence this should be 
taken to mean that the rearing of other 
animals serviceable to man« such as the 
buffalo, the camel, the horse and the 
elephant etc., is also part of the duty of 
a Vaisya; of course, the rearing of the cow 
is the most important of his duties. 

‘Vanijyam’ consists in buying and 
selling in a righteous spirit commodities 
useful for human beings and gods, beasts, 
birds and all other living beings and 
supplying the needs of the public by 
transporting them from one place to 
another according to local needs. Giving 
less or taking more in weight, measure¬ 
ment and number etc. while conducting 
a business transaction, giving an inferior 
quality for a superior quality or taking a 
superior quality for an inferior quality by 
changing the quality of or adulterating a 
commodity, taking more or giving less 
than the stipulated amount by way of 
profit, commission or brokerage, and even 
so wrongfully appropriating others’ dues by 
resorting to lying, duplicity, stealing and 


violence or any other unlawful means in 
any business whatsoever—all these are 
foul practices in trade. Honesty in trade 
consists in avoiding all these foul 
practices and conducting one’s dealings 
in a truthful manner. It is through such 
dealings that Tuladhara attained 
perfection.* 

The temperament of a Vaisya is 
dominated by Rajoguna mixed with Tamas, 
hence he comes to have a natural bias 
towards the duties mentioned in this verse. 
His disposition is suited to these pursuits; 
that is why he experiences no difficulty 
in undertaking them. This is what is 
meant by the words 'Vaisyakarma 
swabhavajam’. 

In addition to these, the Manusmrti 
(the Code of Manu) prescribes four more 
duties for the Vaisya, viz., performing 
sacrifices, study of the Vedas, charity, and 
moneylending.t The Lord, however, men¬ 
tions here only those duties which bear 
particular affinity to the temperament of 
a Vaisya. Noble pursuits such as the 
performance of a sacrifice are prescribed 
for all the twice-born classes (those who 
are entitled to wear the sacred thread 
and study the Vedas ), hence they have 
not been included in the natural duties 
of a Vaisya; and money-lending has been 


* In KasI ( the modern Banaras ) there was a Vaiiya trader, Tuladhara by name. He was a 
great ascetic and an embodiment of virtue. He carried on business transactions with honesty and 
truthfulness. 

A Brahman, named Jajali, performed austere penance on the sea-shore. Birds built nests in 
his matted hair; this made him proud of his austerity. Then a voice from heaven addressed him thus: 
“Jajali, you are not so pious as Tuladhara; he does not feel proud like you.” Jajali went all the 

way to Kasi and saw that Tuladhara traded in fruits and roots, condiments, clarified butter and so on. 

He received the Brahman kindly, treated him with respect, bowed to him, and then said, “You have 
performed rigorous penance on the sea-shore. Birds laid eggs in your matted hair: this elated you and 
now the voice from heaven has brought >ou to this place. Fray tell me how can I be of service to 
you.” Jajali was greatly surprised at this wonderful knowledge of Tuladhara. Asked by Jajali, Tuladhara 
gave a beautiful dissertation on Dharma or duty. Hearing the secret of Dharma or virtue from the 

lips of Tuladhara, Jajali derived much solace. This beautiful anecdote is given in Chapters 261 to 264 

of &antiparva of the Mahabharata . 

t urcijri ^ i cfforo g ff^if % ii 

( I. 90 ) 
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recognized as inferior to other duties 
prescribed for the Vaisyas, hence that 
too has not been enumerated among the 
natural duties of a Vaisya. Besides these, 
subjugation of the mind and senses and 
other practices conducive to liberation, 
being open to all, are not excluded from 
the natural duties of a Vaisya; but since 
a Vaisya has no natural tendency towards 
such practices, they have not been 
reckoned among his natural duties. 

Living by the service of the t^ice- 
born classes, viz., the Brahmans, the 
Ksatriyas and the Vaisyas, carrying out 
their orders, supplying their household 
with water, helping them in their ablu¬ 
tions, affording them facilities in carrying 
out their vocational duties, duly helping 
them in their daily routine, tending their 
animals, taking care of their belongings, 
washing their clothes, shaving them and 
gratifying them with all other kinds of 
services, or manufacturing articles of 
common use by manual skill and Berving 


them with those articles and making 
one’s living by serving them with those 
articles,—all these are covered by the 
words ‘Paricharyatmakam karma’. 

The temperament of a £udra is 
dominated by Tamoguna mixed with 
Bajas, hence he comes to have a natural 
leaning towards the above-mentioned acts 
of service. These duties are suited to his 
temperament; that is why he experiences 
no difficulty whatsoever in performing 
them. This is what is meant by calling 
them the natural duties of a Sudra. 
Again, the use of the particle ‘Api’ with 
‘Sudrasya’ is intended to convey that 
just as other duties are natural for 
members of other Varnas or castes, 
even so in the case of the Sudra 
service is natural duty. It further 
shows that service is the only duty 
prescribed for a Sudra* and the same is 
natural with him, so that its performance 
is very easy for him.f 


( Manu I. 91 ) 

“The Lord has prescribed only one duty for the Sudra, viz., ungrudging service to the twice- 
born classes mentioned above.” 

\ Today it is alleged that the division of society into four grades or orders is a selfish 
creation of members of the higher or twice-born classes, who have been in power. But careful 
thought would reveal that for the healthy organization of society Varijadharma is most essential 
and it is no human creation either. The institution of Variia is a creation of God- The Lord 
Himself says:— 

wi wi grafapRs: I ( Glti Iv - 13 ) 

“The four orders of society (viz., the Brahman, the Kf,atriya, the Yais'ya and the Sudra) 
have been created by Me, classifying them according to the mode of Prakjti predominant in each and 
apportioning corresponding duties to them.” 

The great sages and seers of India who were endowed with a prophetic vision and had an 
intuition of the past and future as well, directly perceived this divine truth and raising the edifice of 
society on the solid foundation of this truth, gave it an ordered shape and made it peaceful and 
prosperous, morally sound, active, unselfish, beneficent and secure. For the efficient organization of the 
human society the need of a fourfold division has been felt at all times and in all climes and the 
same has existed and does exist in all parts of the world. But the systematized form in which this 
division existed in this land of sages and seers did not exist anywhere else. 

For establishing and maintaining the rule of Dharma or righteousness in society and in 
order that the society may continue to lead a happy life, and for diligently removing any dog 
that may present itself in the smooth working of the society, for ending the vicious circle 
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Having thus enumerated the natural duties of the four Varnas, the Lori 
now tells us, %n the following two verses, the mode of their performance which 
would easily enable the performer to attain the highest perfection. The Lord's motive 
in doing so is to reveal the true nature of s Karmayoga coupled with Devotion' and 
its reward . 

of Karma, for resolving tangles and for giving an authoritative decision when the society is faced with 
a conflict of duties, what is needed is a clear and unfogged brain. Even so muscular strength or 
prowess is essential for protecting Dhanna as well as the society that has taken its stand on 
Dharma. Wealth and food arc essential for properly nourishing the brain and the muscles. And for 
the proper discharge of these functions physical exertion or labour is equally essential. 

That is why the Brahman represents the brain of the social organism, the Kijatriya is its 
arm, the Vailya its thigh and the £udra represents its feet. They are the four essential limbs of the 
same social organism and depend for their protection and life on mutual help and co-operation. 
Contempt or contumely being altogether out of the question, one cannot afford to entertain the least 

disregard for another. Nor is there any idea of superiority or inferiority between them. All of them 

are superior in their own position and sphere of activity. The Brahman is superior by virtue of his 
knowledge and wisdom, the Ks.atriya by virtue of his valour, the VaLJya by virtue of his 

wealth or material resources, and the Sudra by virtue of his numerical strength or capacity for 
physical exertion. And all the four have their full utility. They have sprung from the body of one 
and the same God,—the Brahman from His mouth, the Kb.atriya from His arms, the Taisya from His 
thighs and the $udra from His feet— 

?[f *I5 r: w - i ^ <rr*rf i 

( ftgveda-Samhita X. 90. 12 ) 

But the respective strength of these orders or classes is neither conducive to the attainment 
of their own selfish ends nor aims at self-exaltation by relegating others to a subordinate, position. 
Duties have heen divided between them as between the essential limbs of the social organism according 
to their respective capacity or aptitude. And all this has heen done in order that one may discharge 
one’s own duty and enable others to do the same ! Sincfc duties have been properly apportioned without 
any idea of superiority or inferiority, balance of power is maintained between the four orders. None can 
disregard another or encroach upon the legitimate rights of another. Built as it is on the solid 
foundation of division of duties on the basis of qualifications this institution of Varna is so well-or- 
ganized that balance of power is automatically maintained. By clearly and separately mentioning the 
duties of each order God Himself as well as the seers who have laid down rules for the conduct 

of society have afforded all enhanced facilities for discharging their respective duties unhampered 
and the due discharge of one’s own duty can never disturb the balance of power. 

Even though the aforesaid four divisions of society naturally exist in Europe and other 

countries as well, there is no balance of power between them inasmuch as the divisions are not 
governed by definite principles. That is why the intellect now prevails over military strength, while at 
other times the masses or the proletariate gets the better of the capitalist. In the Indian division 
of society this does not happen inasmuch as it prescribes separate duties for each group or division. 

In the caste system adopted by the R$is the Brahman occupies the highest rank; he is the 
law-giver of the society; it is his precepts that are respected by all. He is the teacher and guide of 
all; but he Joes not accumulate riches nor wields the rod of punishment and has no relish for luxuries 

and enjoyments either. Seif-interest has no place in his life as it were. Spurning wealth and power 

and high position he lives on fruits and roots and resides with his family in a forest far from the din 
and bustle of town life. He remains engaged day and night in the performance of penance, the practice 
of virtue and the acquisition of knowledge or wisdom. By dint of his remarkable power of religions 
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& ^ Sf^fafsTCcl; ^ *Ki I 

mi fa?# cFS^g II II 

# # ^Ifoi to his own natural duty; stftrei: keenly devoted; *R: man; 
the highest perfection (in the shape of God-Realization ); attains; 
(a man) engaged in his natural duty; W whereby; %f^(. (the 
highest) perfection; fe?# attains; era; that (mode of performance); ^ hear. 


austerities coupled with control of mind and the senses, endurance, forbearance etc. he acquires the 
eye of wisdom, which is so difficult to attain, and perceiving the truth in the transcendental light of 
that wisdom propagates that truth in the society in a selfless spirit through pious and^ morally upright 
men. He seeks no return for his services. He leads a most simple life, depending on whatever the 
society voluntarily bestows on him or on whatever he gets by way of alms. Such is the pious ideal 
of his life. 

The K$atriya rules over all. He punishes the offender and rewards men of good conduct. 
Wielding the rod of punishment he does not allow the wicked to rear their head and protects Dharma 
and society from evil-doers, burglars, dacoits and enemies, A Ksatriya metes out punishment, but does 
not frame the laws himself. He follows the laws made by the Brahmans, It is in accordance with 

those laws that he levies tases on the people and, again, it is in accordance with those very laws that 

he spends the revenue so collected in a systematic manner in the interests of the people. The laws 
are framed by the Brahman and the stock of wealth lies in the hands of the Vaisya. The role of 
the Ksatriya is that of a constitutional manager and guardian only. 

The sources of wealth, viz,, trade, cattle and food—all these remain in the keeping of the 
Vai^ya. He produces and multiplies wealth, but not for himself. Protected by the knowledge of the 
Brahman and the physical strength of the Kgatriya he spends the wealth in the interests of all the 

four castes in accordance with the laws referred to above. He has no share in the administration of 
the state nor does he need it. Tor the Brahman and the Ksatriya never meddle with his trade, they 
never take his wealth with a selfish motive; on the other hand, they protect it and with the help 
of their w’isdom and prowess manage things in such au organized way that he is able to 

carry on his business efficiently and unhampered. Thus he has no discontent in his heart. And he 
gladly accepts from the very start the leadership of the Brahman and the K^atriya and also deems it 
necessary to do so; for therein lie his own interests. He willingly pays the tax to the king, renders 
services to the Brahman and duly provides food and clothing etc. to the Sudra with honour, fully 

satisfying his needs, , 

Now comes the Sudra; he is naturally superior in number. In the Sudra physical strength 
predominates, but intellectual capacity is a bit deficient in him. That is why physical exertion alone 
has been assigned to him. And for the well-being of the community physical strength is most essential 
too. But his ph)sical strength is in no way less valuable than any other kind of strength. It is on 
the numerical strength of the 3udra that the other three Vardas take their stand. He is the basis 
or foundation. It is on the strength of the feet that the body moves. That is «wby the other three 
Vargas look upon the Sudra as their beloved limb.* In return for his labour the Vai£ya gives him 
ample money, the Ksatriya protects-his wealth and family and the Brahman shows him the path of virtue, 
the way to God-Realization. No other Varga robs him of his livelihood for the realization of its own ends nor 
do the other Vargas selfishly underpay him, nor do they ill-treat him taking him to be inferior or 
lower in rank. They all believe that every Varga gets its own due, that none puts another under 
any obligation. Yet all help one another and all advance his interests along with theirs and consider 
advancement as their own and his degradation as their own downfall.; Under speh circumstances 
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Keenly devoted to his own natural duty, man attains the highest 
perfection in the shape of God-Realization* Hear the mode of performance 
whereby the man engaged in his inborn duty reaches that highest 
consummation. (45 ) 


By using the pronoun ‘Swe’ twice in 
this verse the Lord intends to convey 
that a man reaches the supreme state by 
performing whatever duty is natural to 
him. That is to say, the same reward 
which is obtained by a Brahman through 
practices such as the subjugation of 
his mind and senses and so on, by a 


Ksatriya through exhibition of valour, 
governance of the people, bestowing gifts 
and other such duties, and by a Vai^ya* 
through agriculture and other such 
pursuits is gained by a 6udra through acts 
of service. Therefore, whatever duty is 
natural to a man is conducive to the 
highest good for him. For attaining 


the b’udra, who is superior in number, remains contented; none of the four orders is handicapped by 
another and none of them is subjected to ignominy at the hands of another. 

Like four brothers forming a joint family, the four Vargas remain engaged in discharging 
their respective and essential duties, ungrudgingly divided according to the capacity of each, for the 
joint advancement of their family. They add to the strength of the community %y advancing the 
interests of one another,—the Brahman by establishing the rule of virtue, the K^atriya by exerting his 
valour, the Vaisya by using his material resources and the Sudra by employing the strength 
of physical exertion or labour. Neither do they all seek to undertake the same work or occupation 
nor do they entertain any feeling of superiority or inferiority in performing separate duties. That is 
how balance of power is maintained between them and the cause of virtue is strengthened and 
promoted more and more. Such is the grand idea underlying the institution of Varga or the 
caste system. 

In this way division of society into so many Vargas or castes is based on the diversity of 

Gunas or qualities and Karma or duties. This however, does not mean that the \arga of a man is 

changed by his taking to an arbitrary occupation. Varna has its root in birth and occupation is the 
principal factor in preserving its identity or individual character. In this way birth and occupation 
both ere essential in determining one’s Varga. Those who determine Varga by occupation alone do 
not really believe in Varna. If Varga is determined by occupation alone, there is no knowing how 
many times a man will have to change his Vania in the course of a single day. Society will no 
longer be governed by any order or law. There will be complete chaos. But no such thing exists m 
the Indian Caste System or Vargadbarma as it is called. Had Varga been determined by occupation 
alone, the Lord would not have taught in the Gita the duties of a Ksatriya to Arjuna, who had got 

ready to take up the duties of a Brahman at the commencement of the battle. It is only in 

accordance with one’s virtuous or sinful acts performed in previous lives that one is born in different 
Vargas or castes. He who is born in a particular Varga or caste should perform the duties prescribed 
for that Varga alone; for that is his own Dharma or duty. And death in the performance of one’s 
duty has been proclaimed by the Lord as conducive to blessedness-*^ ifo’. At the same 
time Taradharma’, the duty of another, has been declared as ‘fraught with danger!. This is quite 
true; for the balance of power in society is maintained only when all perform their respective duties 
and 'then only is the Dharma of a society maintained and promoted. The abandonment of one’s 
duty and the adoption of another’s duty are harmful both for the individual and the community. It 
is a matter for regret that due to various causes disorganization has set in the caste system of the 
Aryan race. No caste or Varga is devoted to its own duty. There is a general tendency to act 
according to one’s own will and the evil consequences of this tendency are becoming evident, 
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blessedness a particular Varna need not verse is intended to convey that every 
adopt the duties or vocation of another, human being is qualified to attain libera. 

tion. It further shows that for the 
The word ‘Samsiddhim’ in this verse realization of God one need not actually 
does not stand for accomplishment give up one’s duties, that a naan can 
in the shape of purity of heart or the attain God by merely continuing to per- 
attainment of heaven or the acquisition f orm without interruption duties 
of supernatural powers such as that of appropriate to his Varna or grade in 
assuming anatomic form; it denotes that society and Asrama or stage in life with 
highest consummation which is variously the object of God-Realization ( XVIII. 56 ). 
termed as God-Realization, attainment of 

the supreme goal, of the eternal state, of In the first half of this verse the 
the supreme state or of Brahma who is Lord proclaimed that engaged in one’s 
all peace. Besides this, the natural own duties man attains the highest 
duties of a Brahman include the study perfection. Here it may be urged that 
and teaching of the Vedas and God- actions, as a matter of fact, bind a man; 
Realization; hence it is merely how, then, can a man who is keenly 
preposterous to believe that these duties devoted to them attain the highest 
can lead to anything else than the consummation P The Lord answers this 
supreme state. possible query in the latter half. That 

• is to say, He undertakes to point out 

The word ‘Narad’ denotes every unequivocally, in the next verse, the 
human being belonging to the four orders way to attain the supreme state even 
of society; hence the latter half of the while engaged in those duties. 

stffoifciRr mfci eraiu 
SnEJT'JTT fafk fa?# II II 

from whom? of (all) living beings; JTffrT: the emanation 

( has taken place ); ( and ) by whom; this; entire ( universe ); 

(is) pervaded; Him (God); through his own (natural) 

duties; worshipping; man; THRjft (the highest) perfection; 

Tar^Rr attains. 


Man attains the highest perfection by worshipping through his own 
natural duties Him from whom the tide of creation has streamed forth 
and by whom all this universe is pervaded. ( 46 ) 


In order to show how to worship 
God through the performance of one’s 
duties the Lord first of all draws the 
attention of Arjuna, in the first half of 
this verse, to His all-pervading aspect 
along with His virtues, glory and power. 
The idea is that while performing 
each and every duty a man should bear 
in mind that it is from God that the 
whole of this universe including all 


animate and inanimate beings has 
emanated, and that it is He who pervades 
it, or in other wrords, it is God alone 
who has revealed Himself in the form 
of this universe through His Ybgamaya 
or deluding potency. Hence this world is 
identical with Him. How He pervades the 
whole of this universe, has been made 
clear in the commentary on verse 4 of 
Chapter IX. 
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God is the creator, preserver and 
destroyer of this universe; He is all- 
powerful, all-supporting, the director of 
all, the universal soul, the inner controller 
of all and all-pervading. The whole of 
this universe is His creation and it is 
He who has revealed Himself through 
His own Togamaya in the form of the 
universe; hence the whole of this universe 
is His. The body, senses, mind and 
intellect of the worshipper, as well as 
whatever duties appropriate to his Varna 
or grade in society, such as sacrifice, 
charity and so on, are being done by 
him, also belong to Him, and the wor¬ 
shipper himself is His. And being the 
Self of all gods and other living beings, 
it is He who is the enjoyer of all acts 
( V. 29 ). Realizing this with supreme 
faith and reverence and wholly giving 
up the feeling of mineness, attachment 
and the desire for fruit, he who serves the 
whole universe through the performance 
of His natural duties in accordance 
with the commandment of God and 
for the sake of His pleasure only, or 
in other words, he who performs his 


duties in a selfless spirit in the above 
manner with a view to gratifying all living 
beings, is said to worship God through 
the performance of his natural duties. 

Any man, to whatever Varna or 
Asrarna he belongs, can attain God or 
the supreme Spirit in the form of the 
highest perfection by worshipping Him 
through his actions; God-Realization is 
equally open to all. A Ksatriya who 
worships God through . exhibition of 
valour and other duties reaches the Eame 
state which is attained by a Brahman 
worshipping Him through his religious 
practices, such as the control of mind 
and senses etc., by dedicating those 
practices to Him. Even so a 6udra 
who worships God through his acts 
of service reaches the same supreme goal 
as is reached by the Vaisya worshipping 
Him through agriculture and other appro¬ 
priate pursuits. Hence that is a most easy 
way to get rid of the shackles of Karma 
and realize God. Therefore, a man should 
practise worship of God by performing his 
duties in the aforesaid spirit. This is what 
is meant by the latter half of this verse. 


In the preceding verse it was stated that a man attains the highest 
perfection by worshipping God through the performance of his natural duties . 
This raises the question: If a Ksatriya abstains from his stern duties such 
as fighting etc . and strives to attain God by earning his livelihood through a 
peaceful avocation such as teaching etcor even so if a Vanya or a Siidra 
gives up his own duties regarding them as inferior to those of the higher castes 
and seeks to realize God by following the vocation of a higher caste, will he be 
justified in doing so or not ? Anticipating this query the Lord deprecates the 
abandonment of one's own duty declaring it as superior to another s . 

i 

ii w w 

vmh than the duty of another well-performed 5 ( even) 

devoid of merit 5 one’s own duty? (is) better 5 W 

the duty ordained by his own nature; performing; fofersr* sins * not; 
( man ) incurs. 

Better is one’s own duty, though devoid of merit, than the duty of 


27 G. T.—Ill 
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another well-performed 5 for performing the duty ordained by his own 
nature man does not incur sin. ( 47 ) 


A ‘well-performed’ duty is that which 
is accomplished with due attention to all 
its details. The Lord, however, uses the 
qualification ‘Vigunah’ with ‘Swa&harmah’; 
hence ‘Paradharmat’ should be taken by- 
implication to be qualified by some such 
adjective as ‘possessed of merit’. There¬ 
fore, the words ‘Swanusthitat paradharmat’ 
should be taken to mean a duty which, 
though possessed of merit and performed 
with scrupulous care, is not prescribed 
for the performer, but only for others. 
The special duties of a Brahman are 
marked by a larger proportion of noble 
virtues such as non-violence etc. than 
the duties of a Ksatriya, a Vaisya and 
a 6udra; the duties pertaining to the 
order of Sannyasa possess more merits 
than those pertaining to the life of 
a householder; even so the duties of 
a Vaisya and a Ksatriya are possessed 
of greater merit than the duties of a 
Su&ra. But just as it is spiritually 
beneficial for a wife to serve her husband 
in any case, even though he has an 
ugly appearance and is devoid of merit, 
even so that duty alone which has been 
. prescribed for a man is good for-him, no 
matter if it is devoid of merit on the 
face of it and even though it has 
not been fully accomplished in all its 
details. This is what is conveyed by the 
first half of this verse, 

That duty alone which has been 
prescribed for a man with due regard to his 
grade in society, stage in life, temperament 
and circumstances etc. is ‘Swadharma’ or 
natural duty for him. Lying, duplicity, 
thieving, violence, cheating, adultery and 
other prohibited acts are ‘Swadharma 1 for 
none; and actions motivated by desire too 
are binding on none. Hence they have 
not been recognized as the Swadharma ,of 
any. Other than these, those that have 
been declared as the special duties attach¬ 
ing to a particular Varna or Asrama, and 
for which men belonging to other Varnas 


and ABramas are not eligible, are the 
exclusive Swadharma of men belonging 
to that particular Varna or Asrama; while 
those duties which have been declared 
as open to every* Dwija or member of 
the 1 twice-born classes, viz., the study of 
the Vedas and the performance of 
sacrifices etc., are the Swadharma of the 
twice-born classes. Again, those duties 
of a general or universal character for 
which men and women of all classes and 
Asramas are eligible, viz., Devotion to 
God, truthfulness, service of one’s parents, 
control of the senses, chastity and 
modesty etc. are the Swadharma of all. 

The adjective ‘Vigunah’ signifies 
deficiency of merit. The natural duty of 
a Ksatriya is to engage in a conflict and 
punish the wicked etc. The duties of a 
Vaisya, such as agriculture etc., are like¬ 
wise characterized by a preponderance of 
evils like destruction of life and so on; 
hence, when compared to the peaceful 
duties of a Brahman, they too are devoid 
of merit. And as for the duties of a f^udra, 
they are inferior even to those of a Vaisya 
and a Ksatriya. Besides this, the omission 

of a particular item or detail during the 
performance of a duty also constitutes a 
defect or imperfection. 

A duty which has been prescribed 
by the f^astras for a man belonging to a 
particular Varna or Asrama in accordance 
with his temperament is ‘Swabhavaniyata* 
for him. Hence the words ‘Swabhava- 
niyatam Karma* carry the same idea as 
is conveyed by ‘Swadharma’. The man' 
who performs such duty is not held 
responsible for the sins of violence etc. 
that are incidentally committed during 
the lawful discharge of his duty; whereas, 
by adopting another’s duty one incurs 
the sin of robbing another of his means * 
of livelihood, even though the duty 
adopted is comparatively free from evils, 
such as violence eto. This is what is 
meant by the latter half of this verse, 
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*Tf3T ^TVmftr H I 

^rafewir f? 11 m 11 

0 son of Kunti, Arjuna; sift though tainted with blemish ; 

3>JT one’s innate duty; H (one) should not abandon; ff because; 
in smoke; strai: sjg as fire (is enveloped ): R^wti: all undertakings; 
with demerit; ^r: are clouded. 


Therefore, Arjuna, one should not abandon one’s innate duty, even 
though it may be tainted with blemish; for even as fire is enveloped in 
smoke, all undertakings are clouded with demerit. (48 ) 


I'h.oee duties alone ■which have been 
prescribed for a particular man with due 
regard to his grade in society, stage in 
life* temperament and circumstances, 
are ‘Sahaja’ or innate for him. There¬ 
fore, the words ‘Sahajam Karma 1 in 
this verse refer to those very duties 
or actions which have been variously 
termed in the course of this chapter as 
*Swadharma\ ‘Swakarma’, ‘Niyata Karma 1 , 
‘Swabhavaniyata Karma 1 and ‘Swabh&vaja 
Karma’, 

The abandonment of such innate 
duties aB are possessed of excellent virtues 
being out of the question, even those 
prescribed and legitimate duties which 
ordinarily appear as tainted with evils 
like violence etc. are not really defective, 
though appearing as such, and hence 
should not be given up. That is to say, 
they too should be duly performed; for 
far from incurring sin through their 
performance one is liable to be held guilty 
for renouncing them. This is what is 
meant by the first half of this verse. 

Just as fire is mixed with smoke, 


which cannot be wholly separated from 
it, even so every undertaking is tainted 
with demerit. Every form of activity does 
involve in one way or other destruction 
of life in some form; for even in the 
case of those belonging to the order of 
recluses activities such as answering the 
calls of nature, bathing and begging alms 
from door to door involve destruction 
of life in some measure, and sacrifice 
and other acts of the Brahman too 
involve destruction of small creatures 
due to the elaborate ritual. Therefore, 
ordinarily speaking, the duties of any 
Varna or ASrama whatsoever are not 
altogether free from blemish; and none 
can help doing some work ( III. 5 ). 
Hence even after giving up his own duty 
a man must do some work; and whatever 
he does will be contaminated with sin. That 
is why a man must not give up his own 
duty under the belief that a particular 
action or duty is inferior or tainted with 
evil; on the other band, he should rightly 
perform it renouncing the evils of mine- 
ness, attachment and the desire for fruit. 
By doing so a man’s heart gets purified 
and he speedily attains God. 


In order. to expound the truth of Tyaga a?id Sa?myasa in response to 
Arjuna!s enquiry, the Lord discussed the subject af Tyaga in verses 4 to 42 and 
expounded Sannyasa or the path of Knowledge in verses 13 to 40 above . Then 
m order to enlighten Arjuna on the truth relating to Tyaga, which is only another 
name for Kamnayoga or the,path of Action, He discussed from verse 41 up to 
the preceding verse the nature of innate actions and their obligatory character f and 
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showing the alliance of Bhakti with Karmayoga pointed out God-Realization 
as its reward. But while on the subject of Sannyasa the Lord did not 
mention its reward, nor did He point out how to practise Sankhyayoga along with 
worship disclaiming the doerskip of actions. Therefore, in order to point oat the 
method and reward of carrying on this practice■ in seclusion with discrimination 
and dispassion, the Lord resumes the discussion of Sankhyayoga. 


to qfcn&n for sg fo ii w, ii 


everywhere; he whose intellect is unattached; 

who is free from thirst for enjoyment; Sriisrt who has subdued his mind; 
ywtr&f through Sankhyayoga (the path of Knowledge ); the 

consummation of actionlessness; attains. 


He whose intellect is unattached everywhere, whose thirst for enjoy¬ 
ment has altogether disappeared and who has subdued his mind, reaches 
through Sankhyayoga (the path of Knowledge) the consummation of 
actionlessness. ( 49 ) 


‘Sarvatra Asaktabuddhih’ is he whose 
attachment for the body including the 
mind and the senses, for the activities 
performed by them as well as for all 
enjoyments and for the whole universe 
including animate and inanimate beings 
has altogether disappeared,—in other 
words, whose mind and intellect no longer 
entertain a partiality or attraction for 
anything. He whose thirst for enjoyment 
has wholly ceased, who has no need for 
any worldly object, is referred to here 
as ‘Vigatasprhah’; and ‘Jit&tma’ is he 
whose mind and senses stand subdued. 
The use of these three compound 
adjectives is intended to point out those 
who are qualified for the practice of 
% 


Sannyasayoga. The idea is that he alone 
who is endowed with these three 
qualifications can attain true knowledge 
of God through the practice of Sankhya¬ 
yoga. 

The word ‘Sannyasena’ in this verse 
stands for Jnanayoga or the path of 
Knowledge. It is also called Sankhya¬ 
yoga. The true nature of thiB discipline 
has been discussed in verses ' 51 to 53 
below. 'Paramam Naiskarmyasiddhim’ 
means securing freedom from the bondage 
of Karma and attaining true knowledge 
of God who is beyond all nhange and 
who is Truth, Consciousness and Bliss 
solidified, as a result of this practice. 


In the above verse it is stated that one attains the highest state of action- 
lessness through Sannyasa i this leads one to enquire vohat is the true nature of 
Sannyasa (Sankhyayoga) and through what process one attains the consummation 
of actionlessness and then Brahma Itself\ Theref§re> undertaking to discuss all 
these points the Lord invites Arjuna to hear His exposition , 
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qi q*7 ii h<> 11 

^ which (is); HTW of Jnanayoga or the path of Knowledge; ftr 
highest; rasr consummation; that state of actionlessness; W through 
which (process); ins: having attained; 3§r Brahma or the Absolute; srotfa 
(man) attains; uur that (method); ^ 0 son of Kunti; Rmfclin brief; 
only; h from Me; crater know. 


Arjuua, know from Me only briefly the process through which man 
having attained actionlessness, which is the highest consummation of Jnana¬ 
yoga (the path of Knowledge), reaches Brahma. ( 50 ) 


The substantive ‘Nistha’, qualified by 
the adjective ‘Para*, denotes the final 
stage of Jnanayoga ( the path of Know¬ 
ledge ), which is also termed as Para 
Bhakti and Tattvajnana ( the realization 
of Truth ), which is the limit of all 
Sadhana or spiritual discipline. The sum- 
total of practices forming part of the 
discipline of Knowledge is called 'Jnana- 
nistha’ and Tattvajnana or the realiza- 
tion of Truth, which is the reward of 
all such practices, is called the ‘Para 
Nistha of Knowledge'. 

The ‘Siddhi’ referred to in this verse 
is the same as the ‘Naiskarmyasiddhi’ 
mentioned in the preceding verse ; it has 


been spoken of as the ‘Para. NiBtha’ of 
Jnana in the present verse and as Para 
Bhakti in verse 54 below. 

The realization of Brahma or the 
Absolute follows immediately after the 
attainment of this ‘Siddhi’. This is what 
is indicated in the first half of this verse. 

The word ‘Brahma’ stands for the 
eternal and immutable supreme Spirit or 
the Absolute, which is without form and 
attributes and which is Truth, Conscious¬ 
ness and Bliss solidified. And the 
attainment of Brahma consists in merging 
one’s identity in It through the realiza¬ 
tion of Truth as mentioned in verse 55 
below. 


As undertaken in the preceding verse, the Lord now describes Jnanayoga 
in all its details in the following three verses . 

fS'St fa-pqr 5^ ^ i 

wtjiR ^ ii hi ii 

sreimr qa qre r ww i 

*ircqtqqft faq tqrcf sgqrfsra: ii hh ii 

sifqrc qs qfor^i 

fqgsq Mw wa* aiPjqiq ii \\ H 

with an untarnished intellect; endowed; partak¬ 
ing of a light, Sattvic and regulated diet; fcqqfiC. sound and other 

objects of sense; srasiT turning one’s back on; Hura&ft living in a lonely 
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and undefiled place; W through firmness (of a Sattvic type) 5 the 

mind and senses; foiwr restraining; having controlled the mind, 

speech and body; attraction and aversion; wiping out; 

dispassion; sg'TiTsra: taking a firm stand on; ^ and; egotism; 

violence; ^ arrogance; lust; 5&R anger; =* and; luxuries; 

giving up. $mn. ever; RTTOfeWR: devoted to the Yoga of meditation; 
fsnfn: devoid of the feeling of meum; siret: tranquil of heart, calm; apjura 
for oneness with Brahma (who is Truth, Consciousness and Bliss); $5# 
becomes fit. 


Endowed with an untarnished intellect and partaking of a light, 
Sattvic and regulated diet, living in a lonely and undefiled place having 
rejected sound and other objects of sense, having controlled the mind, 
speech and body by restraining the mind and senses through firmness of a 
Sattvic type, taking a resolute stand on dispassion, after having completely got 
rid of attraction and aversion and remaining ever devoted to the Yoga of 
meditation having given up egotism, violence, arrogance, lust, anger and 
luxuries, devoid of the feeling of meum and tranquil of heart,—such a 
man becomes qualified for oneness with Brahma, who is Truth, Conscious¬ 


ness and Bliss. 

An intellect which retains no trace of 
sins incurred in previous lives is referred 
to here by the words ‘Visuddhaya 
Buddhya 1 ; and he-Who is possessed of 
such a purified intellect is called ‘Buddhya 
visuddhaya yuktahh- 

‘Ba'ghvasr is he who is regulated in 
diet ( VI. 17 ), that is to say, who takes 
articles of food which are suitable for 
spiritual practice, easily digestible and 
Sattvic in character ( XVII, 8 ) and 
whose diet is suited to his nature, needs 
and digestive capacity, governed by 
certain rules and fixed in quantity. 

The word ‘Visayan’ in this verse 
stands for all worldly pleasures of sense. 
The man referred to in this verse does 
not waste his precious time in the enjoy¬ 
ment of such pleasures. In order to carry 
on uninterrupted spiritual practice he 
takes up his residence on a river bank, 
in a place of worship, forest or mountain 


( 51,52 and 53 ) 

cave or any other sucb place, which has 
a holy atmosphere, is not frequented by 
many, is naturally secluded and clean or 
has been cleaned by sweeping and wash¬ 
ing. This is what is meant by the 
expressions ‘^abdadln visayan tyaktva’ 
and ‘Yiviktasevr. 

Through unwavering firmneBB as defined 
in verse 33 above, and with irreproachable 
persistence he empties his mind of all 
thoughts of mundane objects and does 
not allow the senses to run after worldly 
enjoyments. This is what is meant by 
the phrase ‘Dhrtya atmanam niyamya*. 
And through such discipline he succeeds 
in subduing the mind, senses and body— 
robs them of their freedom as well as 
of their capacity to unsettle the intellect. 
This is what is sought to be conveyed 
by the compound adjective ‘Tatavakkaya- 
manasah’. 

Attraction and aversion. lie hidden 
in s41 enjoyments of seneei they are great 
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enemies of the striver ( III. 34 ). There¬ 
fore, wiping out from one’s mind all 
traces of attraction or aversion for any 
enjoyment of this world or the next, or 
for any living being, object, activity or 
occurrence—-this is what is meant by the 
phrase ‘Ragadwesau vyndasya’; and he 
who remains ever merged in dispassion 
is said to have taken a firm stand on 
Vairagya—‘Vairagyam Samupasritah’’. 

‘Ahankara’ is the feeling of identifica¬ 
tion with one’s body, senses and mind; 
it is due to this that man comes to 
regard himself as the doer in relation to 
what is being done by the mind, intellect 
and body. Therefore, completely getting 
rid of this feeling of self-identification 
with the body is what is meant by giving 
up egotism. The audacity to bring others 
under one’s sway in a wrongful manner 
through coercion is called ‘Balam’ or 
violence; vain consciousness of one’s 
riches, large family, learning, birth and 
physical strength etc. is known as ‘Darpa’ 
or arrogance; the longing for obtaining the 
enjoyments of this world and the next is 
spoken of as ‘Kama’; the feeling of excite¬ 
ment or provocation aroused in the mind 
when somebody acts against one’s will 
or behaves wrongfully,—which manifests 
itself in the form of blood-shot eyes, the 
throbbing of lips, a burning sensation in 
the heart and a distortion of the face, 
is termed as ‘Krodha’. The means of 
enjoyment taken together are known as 
‘Parigraha’; hence giving up ‘Parigraha’ 
primarily means actually shunning all 
luxuries Qr objects of enjoyment. Broadly 
speaking, however, even he who does 
accumulate objects, but not with the idea 
of enjoying them, may be indirectly said 
to renounce ‘Parigraha’. 

Giving up all these and suspending 
the function of the mind and senses 
through the Sattvic form of Dhrti and 


completely eliminating all worldly 
thoughts, a SankhyayogI constantly 
contemplates on Brahma, who is Truth, 
Consciousness and Bliss solidified, as his 
own self ( VI. 25). He continues to 
dwell on the divine truth or being of 
God at all times—while awake or asleep, 
sitting or standing, and even while per¬ 
forming unavoidable bodily functions such 
as answering the calls of nature, bath¬ 
ing, eating and drinking and so on,—and 
regards this as his supreme and paramount 
duty. This is what is meant by remain¬ 
ing devoted to the Yoga of meditation. 

‘Nirmamah’ is he who completely 
renounces the feeling of ‘mine’ in respect 
of the body including the mind and 
senses, in respect of all living beings, 
actions, and enjoyments and even with 
regard to one’s birth, race, nationality, 
grade in society and stage in life—who 
ceases to distinguish an object, activity 
or living being as his own or alien. 

As a result of the above practices, the 
mind of the SankhyayogI is no longer 
distracted by worldly thoughts and is 
ever pervaded by an unruffled calm and 
pure, Sattvic joy. The quietiBt who is 
possessed of such a tranquil mind is 
called *£antah\ 

A man who is endowed with all 
these accomplishments not only becomes 
eligible for oneness with Brahma but 
immediately becomes one with the 
Absolute. That is to say, the distinction 
between the soul and the Oversoul no 
longer exists in his eyes and the realiza¬ 
tion that he is no other than Brahma,— 
who is. Truth, Consciousness and Bliss 
solidified,—gets firmly rooted in him. *In 
that state he beholds his own self as 
projected in the whole universe and 
the whole universe as conceived in his 
own being ( VI. 29 ). 


Having thus discussed the true nature of Sannyasa or Scmkhyayoga (the 
path of Knowledge) in all its details, the Lord now points out the marks of the 
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Yogi who has become one with Brahma through the practice of that discipline, 
and tells us how he reaches the culmination of Jhanayoga, termed as Para Bhakti. 


mi ajj&s- ii w ii 

the Sankhyayogi who has become one with Brahma ( who is 
Truth, .Consciousness and Bliss solidified); irawrt cheerful in mind; * no 
longer $ sfafsr grieves (for anyone); * nor; craves (for anything); 

to all beings; m: the same; supreme devotion to Me; 

( he ) attains. 


Established in identity with Brahma, (who is Truth, Consciousness 
and Bliss solidified ), and cheerful in mind, the Sankhyayogi no longer grieves 
nor craves for anything. The same to all beings, such a Yogi attains 
supreme devotion to Me. ( 54 ) 


The compound word , BrahInabhutah , 
refers to the Sankhyayogi who has 
become one with the Absolute, in whose 
eye everything other than Brahma ceases 
to exist, who is ' ever irrevocably 
established in identity with God accord¬ 
ing to the spirit of the great formulas 
or Mahavakyas “I am Brahma” ( Brh. 
Up ., I. iv. 10 ), “I am That” and so on. 
Verse 24 of Chapter V and verse 27 of 
Chapter VI also speak of the Yogi who has 
reached this state as ‘Brahmabhuta’. 

‘Prasannatma is he whose mind is 
sinless, free from impurities and unruffled, 
and ever remains merged in pure delight. 
The use of this adjective is intended to 
convey that everything other than Brahma 
having ceased to exist in’the eyes of the 
man who has attained oneness with 
Brahma, his mind is ever calm and 
never gets excited on any account. 

The words l Na sochati na kanksati’ 
represent the distinguishing marks of the 
Yogi who has attained oneness with 
Brahma. The idea is that having come to 
recognize Brahma in everything such a Yogi 
no longer differentiates any object from 
himself nor regards anything as attractive 


nor entertains the feeling of ‘mine’ with 
regard to anything. That is why it makes 
no difference to him when anyone gets 
united with or disjoined from the body 
etc. Hence on no account and in no 
circumstance whatsoever does he give 
way to grief or anxiety to the least 
degree. And he gets sated inasmuch as 
he ceases to view anything as other than 
Brahma; hence he craves for nothing. 

The adjectival phrase ‘Sarvesu bhutesu 
samah’ is intended to show his feeling 
of non-differentiation towards all beings. 
The idea is that the Sankhyayogi referred 
to above does not view any living being 
as other than himself; hence he ceases to 
differentiate one from another. He comes 
to develop the feeling of oneness towards 
all. This very idea has been brought 
out in verse 29 of Chapter VI by the 
words ‘Sarvatra Samadarsanah’. 

The compound word ‘Madbhaktim’, 
qualified by the adjective ‘Param’, 
denotes that which is the fruit of 
Jnanayoga and which is also termed as 
the culmination of Jnana and the realiza¬ 
tion of Truth;. for having revealed the 
true nature of God it unites one with Him. 
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Declaring thus that the Sankhyayogl who has become one with Brahma 
attains e ParU Bhaktithe Lord now points out its reward ’ 


WtR, *mm craRt: I 
m cR^ mm RW II II 


through ( that) devotion; mi Me (the supreme Spirit); 
what (I am); ^ and; 3T3T3; of what magnitude; stnjT (I) am; in 

truth; comes to know; TO: (and) though that (devotion); 

Me; rR«Trf: in reality; having known; immediately; enters 

( into My being ). 

Through that supreme devotion he comes to know Me in reality, 
what and how great I am; and thereby knowing Me in essence he forth¬ 
with enters into My being. ( 55 ) 


The word ‘Bhaktya’ in this verse 
refers to the same realization of Truth 
which has been spoken of as ‘Param 
Madbhaktim’ in the preceding verse and as 
the culmination of knowledge in verse 50. 
This is the fruit of Jhanayoga, Bhaktiyoga, 
Karmayoga, Dhyanayoga and all other 
disciplines; it is through this that all 
strivers attain true knowledge of God and 
realize God Himself. It is in order 
to point out the identity of the fruit of 
all disciplines that the word ‘Bhaktya’ 
has been used in this context dealing 
with Jhanayoga. 

Synchronously with the attainment 
of this Para Bhakti, which is only an- 
other name for the realization of Truth, 
the Sankhyayogl referred to above comes 
to know the real character of God with 
the help of that realization. The nature 
of His absolute, formless aspect, His 
qualified formless aspect as well as of 
His qualified aspect with form, and how He 
emerges with a form from the formless 
state and how He withdraws His form and 
reverts, to the formless state—all this 
•becomes known, to him. That is why 
diversity of any kind ceases to exist in 
his eyes. It is in order to reveal the 
identity of God in His qualified aspect 


with the absolute, formless Brahma, 
attained through the practice of Jn&nayoga 
or the discipline of Knowledge, that the 
Lord has used the personal pronoun 'Mam 1 . 

The indeclinable ‘Tatah’ implies 
cause. God-Realization takes place as 
soon as the essential character or true 
nature of God is known—there is no 
interval or lapse of time between the 
two events; hence the word has not been 
interpreted to mean‘thereafter’. The word 
‘Tatah’ refers to a cause which forms 
the subject of discussion; and it was 
also necessary to repeat the cause along 
with the verb ‘Jnatva’; hence ‘Tatah’ 
should be taken to refer to the ‘Para 
Bhakti’ mentioned in the first half of 
the verse, 

The compound adverb‘Tadanan tar am 1 , 
even though it follows the verb ‘Jnatva’, 
does not imply sequence of time. The 
use of the verb ‘Jnatva’ ( having known) 
no doubt gives one the impression that 
the Sankhyayogl enters into the being 
of God some time after realizing the 
truth about Him. But it is in order to 
remove this impression that the Lord 
uses the word ‘Tadanantaram’. The idea 
is that there is no interval or lapse of 
time between the knowledge of the true 


28 G. T.—Ill 
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nature of God and His own realization; this idea that the word ‘Tadanantaram’ 
true knowledge of His essential character has been taken to' mean ‘immediately’ or 
and entering into His being—both come ‘at once’. For the verb ‘Jnatva’ was 
together. God, being the Self of all,is not enough to denote sequence of time; the 
really something unattained "by any; there- use of the word ‘Tadanantaram’ would, 
fore, He is realized as soon as His reality therefore, become superfluous or redundant 
is known. Hence it is in order to bring out if it were taken iu that sense. 

Having thus expounded severally the truth relating to Tydga or Karma- 
yoga on the one hand and that of Sannyasa or Sankhyayoga on the other in 
response to the enquiry of Arjuna, the Lord concluded here the discussion of 
Sankhyayoga- He, however, did not tell him which of the two disciplines should 
be followed by him. Therefore , with a view to inducing him to adopt Karmayoga 
with special emphasis on Bhakti, the Lord now glorifies Karmayoga dominated 
by Bhakti. 

(the Karmayogi) who has taken refuge in Me; 
all (his) duties; ever; pfol: performing; srfqr even; JBrarrRf by My 
grace; ^ the eternal, imperishable supreme state or abode; 

araratra attains. 

The Karmayogi, however, who depends on Me, attains by My grace 
the eternal, imperishable state, even though performing all actions. ( 56 ) 

The compound adjective ‘Mad- disappearance of any worldly object or 
vyapairayaV in this verse refers to the over any event and ever depends on God. 
man who practises Karmayoga with Whatever he does he does according to 
special emphasis on Bhakti. Such a His behest, for His pleasure, and under 
Karmayogi gives up dependence on all His guidance and inspiration regarding 
actions and their fruit in the shape of himself as a mere instrument and work- 
all enjoyments and takes refuge in God ing just as he is made to work, and 
alone. Having dedicated his body, in- views himself as entirely subject to HiB 
eluding the mind and senses, and all its control. All this is covered by the 
activities as well as their fruit to God, adjective ‘Madvyapafrayah’. 
he no longer treats them as his own, 

withdraws his attachment from them and c0m P cmn & word ‘Sarvakarmani’ 

ceases to hanker for anything, and remains covers a ^ duties that have been prescribed 
exclusively devoted to Him. . He looks 'with, due regard to the 

upon God as his supreme goal, the highest ^" ai P a ail< ^ Asrama of an individual,, that 
object of his love, his greatest well- ^ ave beeri referre(3 - above by the terms 
wisher, chief supporter and sole riches, Karma’ and ‘Swabhavajam 

and remains cheerful under all circum- ■ Earma ’ an(3 - which conform to the 
stances taking them to be a dispensation of comman ^ me ^ s an ^ directions of God. 

God. That is to say. he never rejoices The use of the particle *Api’ is 
nor grieves over the appearance or intended to glorify the man who practises 
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Karmayoga with, special emphasis on 
Bhakti, and. to show that Karmayoga is 
easy to practise. The idea is that while 
the Sankhyayogi realizes God by renounc¬ 
ing all luxuries and enjoyments and 
practising constant meditation on God in 
a lonely place, the Karmayogl who has 
taken refuge in God realizes the same 
God even while performing all duties 
appropriate to his Varna or grade in 
society and Asrama or stage in life. 
There is no disparity whatsoever in the 
fruit of the two disciplines. 

The substantive ‘Padam’, qualified by 
the adjectives ‘^aswatam 1 and 'Avyayam’, 
stands for the almighty and all-supporting 
God, who has existed from eternity and 
remains for ever, who never ceases to be, 
and -who is Truth, Consciousness and 
Bliss solidified. He has • been called 


4 Padam’ in order to show that He alone is 
the supreme goal. The same principle which 
has been termed as ‘Samsiddhi* in verse 
45 above, as ‘Siddhi’ in the next verse 
and as ‘Mam* or God in verse 55 above, 
has been referred to in the present verse 
as the eternal, imperishable state. The 
idea is that the same truth has been 
called by different names. Impressed and 
pleased with the sentiment of the man 
practising Karmayoga with special 
emphasis on Bhakti, the Lord confers 
on him of His own accord the Yoga of 
wisdom known as Pan* Bhakti (X. 10 ); 
realizing the true nature of God through 
that Buddhiyoga the devotee becomes 
one with or gets merged in God, who is 
Truth, Knowledge and Bliss solidified. 
This is what is meant by the latter half 
of this verse. 


. Extolling thus the man who practises Karmayoga with * the element of 
Bhakti preponderating m it, the Lord .now commands Arjuna to become such a 
Kamayogu 

iferer stsMot m wnm i 
^r^TPljpfsTrS JT&tT: SRRf m II '*# II 

H&ctWjt all duties or actions; mentally; to Me; resigning: 
Yoga in the form of even-mindedness; wrerei (and) adopting; 
exclusively devoted to Me; sari jwa: with your mind constantly given 
to Me; be. 


Mentally resigning all your duties to Me, and taking recourse to 
Yoga in the form of even-mindedness, be solely devoted to Me and constantly 
give your mind to Me. ( 57 ) 


The man who resigns all bis actions to 
God feels that his mind, senses and body, 
the activities performed by them and 
everything in the world belong to Him, 
and accordingly ceases to look upon any 
of these as his own, withdraws attach¬ 
ment from them and no longer craves 
for anything. He believes that he is 
incapable of doing anything, that it is 
GogL who infpseB the necessary energy 


into him and gets everything done by 
him according to His own will, while he 
does nothing himself. And believing 
thus he continues to perform all actions 
according to His behest, for His sake 
and under His guidance and inspiration 
acting as a mere instrument or puppet. 

Viewing success and failure, joy and 
sorrow, gain and loss and similarly a 
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objects ’ and living beings as alike is 
what is referred to here a.s Buddhiyoga. 
Therefore* believing that whatever 
happens in the world is* controlled by 
the will and promptings of God, he who 
no longer entertains the discriminative 
feelings of attraction and aversion, de¬ 
light • and grief, etc. in respect of 
the various objects, living beings and 
occurrences, and remains equipoised under 
all circumstances, is said to have taken 
recourse to the Yoga of equanimity. 

He who is exclusively devoted to 
God ( ‘Matparah’ ) looks upon Him as 
his supreme goal, highest asylum, greatest 
well-wisher, dearest object of love and 
chief support. He is ever contented with 
His dispensation and remains devoted to 


practices for God-Realization. 

Even so ‘Matchittah’ is he who has his 
mind and intellect irrevocably fastened 
on God. Conceiving not the least attach¬ 
ment for anyone other than God, he 
remains solely engaged in thinking of 
God in terms of exclusive love. Even a 
moment’s gap in the thought of God 
becomes unbearable to him. He continues 
to perceive Him with his mind at all 
times, even *while he is sitting or stand¬ 
ing, walking or moving from one place 
to another, eating or drinking, dreaming 
or awake, and doing everything else. This 
is what Arjuna has been asked to do in 
the concluding verse of Chapter IX as 
also in verse 65 of the present chapter 
by the words “Manmana bhava.” 


Having thus commanded Arjuna to practise Kamayoga with special emphasis 
on Bhakti , the Lord now points out to him the reward of obeying His command 
and shows what great harm will befall him in the event of his not obeying Him. 


uferr: I 

srtafe ii ii 

TtfWri: with your mind given to Me (in the aforesaid manner ); WR, 
you; by My grace; all difficulties; rTR®# you shall tide 

over; aw and; if; from egotism; srtww you will not listen; 

you will be lost. 

With your mind thus given to Me, you shall tide over all difficulties 
by My grace. And if, from egotism, you will not listen, you will be lost. ( 58 ) 


Having resigned- all his actions to 
God in the manner suggested above, and 
constantly fixing his mind on Him, 
Arjuna wonld be required to do nothing 
more. By the Lord’s grace all his sorro ws in 
this world as well as in the next would 
be easily obviated. Rid of all vices and 
evil propensities, he would be exempted 
for ever from the great ordeal in the 
shape of birth and death and would attain 
God, who is eternal Bliss solidified. This 
what the Lord seeks -to convey in the 
first half "of this verse. 


Arjuna was a devotee and beloved 
friend of the Lord; he was, therefore, 
sure to obey Him. The Lord, however, 
warned Arjuna that just as obedience to 
Him was highly'benefioial, disobedience to 
Him involved great risk; therefore, if from 
self-conceit Arjnna did not obey the Lord 
and acted according to his own will he was 
doomed. In that case he would have no 
real peace or joy in this world or the 
next and lapsing from his duty he would 
fall from the spiritual level already 
attained by him. This is what the Lord 
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seeks to impress on Arjuna in the latter conjunction 'Chait'. It is no doubt as 
half of the verse. axiomatic truth that a devotee of God 

The Lord has on a previous occasion aever falls; and it is equally true that 
acknowledged Arjuna as his devotee Arjuna was supremely devoted to the 
( IV. 3 ) and has further proclaimed that Lord ' That be should not listen to the 
his devotee never falls (IX. 31 ). In Lord ' and should disobey Him, was, 
the present verse, however, He warns therefore, something out of the question. 
Arjuna against a fall. How is this to be Nevertheless, should he prove so self- 
reconciled with His former estimation of conceited as to disobey Him, he could no 
Arjuna P In this connection it may be longer be counted as a devotee ot God, 
submitted that the Lord has already met aEd in tha * eventuality it was but 
this objection by the use of the conditional reasonable that he should fall. 

In the preceding verse the Lord plainly told Arjuna that he was sure to 
fall if he proved conceited enough to disobey Him. In support of this very state¬ 
ment the Lord now points out in the following two verses that his resolve ?vas 
not a sound one. 

fSrafeprfei ii v, ii 


if; egotism; srcrcrei taking your stand on; ?r I will 

not fight; # thus; you think; % your; q* this; resolve; repair 

(is) vain; nature; W* you; RqTaprra drive (to the act). 

If, taking your stand on egotism, you think “I will not fight”, vain 
is this resolve of yours; nature will drive you to the act. ( 59 ) 


1 Commanded by the Lord on a 
previous occasion to fight ( II. 3 ), Arjuna 
bluntly said, “I will not fight.” 
( II. 9. ) The first half of the present 
verse has reference to that refusal 
on the part of Arjuna. The idea is that 
the resolve of Arjuna not to fight was 
nothing but a display of vanity on his 
part: he was ■ not free to desist from 
war. It was, therefore, most undesirable 
that Arjuna should thus allow himself to 
be possessed by egotism born of ignorance, 
and should accordingly regard himself as 
wise, competent and free and take upon him¬ 
self on the strength of such egotism the 
responsibility of accomplishing a particular 
act in a particular way and make up 
his mind to desist from a particular 
■oourse of action. This is what the Lord 
seeks to impress upon Arjuna in the first 
half of thiB verse. 


By denouncing Arjuna’s resolve as a 
mere display of his vanity the Lord 
seeks to convey that he would not be able 
to stick to his resolve, L e., he could not 
remain aloof from war; for he was not 
free to act, he was subject to his nature. 

The word ‘Prakrti 1 in this verse 
denotes the sum-total of tendencies form¬ 
ed as a result of actions performed 
through a number of lives, and manifest¬ 
ing themselves in the current life of an 
individual in the form of temperament 
or disposition; it is also called the nature 
of an individual. It is this nature that 
determines the birth of a bouI in a 
community endowed with an aptitude for 
a particular type of actions; and it is under 
the influence of this nature that different 
individuals are inclined towards diverse 
types of actions. The words ‘Prakrtih 
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twam niyoksyati* are, therefore, intended 
to impress upon Arjuna that the nature 
which had caused his birth in the Ksatriya 
race would perforce drive him even 
against his will to . war. To put up a 
heroic fight when the occasion demanded 
it and not to lose heart or flee from a 


battle was his natural duty ; hence Arjuna 
could not help.performing his duty, he 
needs must fight. What Arjuna has been 
told about war on account of his being 
a Ksatriya should be understood by 
members of Other castes to apply to tbeir 
own natural duties. 


<13. 11 n 

0 son of Kunti, Arjuna;. ^ (the action ) which; through 
ignorance; to do; «f ^3% you are not willing; that; siftr too; 
Wi^'i ^forr by your own past action born of your nature; bound; 

helplessly; you will do. 

That action too which you are not willing to undertake through 
ignorance,—bound by your own duty born of your nature, you will 
helplessly perform. ( 60 ) 


Kunti, Arjuna’s mother, was a very 
brave lady; while sending her message 
through £rl Krsna Himself she incited 
the Pandavas to war. Therefore, by 
addressing Arjuna as Kunti *b son, He 
seeks to impress on him that being the 
son of a brave mother and a heroic soul 
himself, he would not be able to keep 
aloof from war. 

Arjuna was a Ksatriya, fighting was 
his natural duty; hence it was not sinful 
for him to participate in war. Under 
such circumstances, it was in no way 
desirable for him • to seek to avoid it. 
That he was nevertheless unwilling to 
perform his natural duty in the shape of 
fighting in a righteous cause showed 
nothing but want of thought on his part; 
otherwise there was no sufficient ground 
for his shirking the duty. This is what 
the Lord seeks to convey by the words 
‘Kartum na itchhasi yat mohat*. 

Again, fighting was a natural duty 
with Arjuna; hence he was bound by it, 
*. e>, intimately connected with it. Under 
such circumstances, it would drag him 


perforce to it even against his will and 
impelled by his nature he would have to 
do it. Therefore, if he did it as the Lord 
bade him do, i, e ., according to the process 
laid down in verEe 57 above, Arjuna 
would be freed from the bondage of 
Karma and realize the Lord ; or else being 
caught in the meshes of attraction and 
aversion he would continue to drift in 
the ocean of mundane existence in the 
form of birth and death. This is what 
the Lord seeks to impress on Arjuna in 
the present verse. 

The idea is that a man who is being 
carried away by the current of a river can 
never be able to cross it by forcing his 
way against the current; while he who 
moves along the current by catching hold 
of a barge or a log of wood or by 
floating on the surface of water through 
the art of swimming reaches the bank 
and even goes beyond it. Similarly, the 
man who having been caught in the 
stream of Prakrti straggles against it, i. e 
wilfully neglects 'his duties, cannot go 
beyond Nature, but pn the other hand 
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gets involved in it more and more; while Jnanayoga, continues to perform duties 
he who betaking himself to God or to according to his nature, is freed from the 
Karmayoga (the path of Action) or rising bondage of Karma and transcends Prakrti, 
above Prakrti according to the process of i.e., realizes God. 

In the foregoing verses man has been declared as dependent on his nature 
in the matter of performing actions. Here one may ask: Prakrti or nature is 
unconscious , how can it bring anyone under its sway ? The Lord, tperefore, says:— 

faro fegft i 

*r\rr jit m II V. II 

0 Arjuna; sFSRsrft mounted on the vehicle of the body; 
all living beings; fal: God ( who is their inner controller); Wi by His 
illusive power; turning round and round { according to their respective 

Karmas); of all creatures ; PR in the heart; iwu abides. 


Arjuna, God abides in the heart of all creatures, causing them to 
revolve according to their Karma by His illusive power, seated as those 
beings are in the vehicle of the body. ( 61 ) 


Though the man who is seated in a 
vehicle moves not himself, -the motion of 
the vehicle imparts locomotion to him; even 
so though the Self is immovable—is really- 
speaking wholly beyond all activity,—yet, 
being identified with a body dne to 
ignorance that has existed from time 
without beginning, the activity of the 
body is attributed to the Soul. This is 
what the Lord means by figuratively 
speaking of the body as a vehicle. 

The driver who propels a vehicle 
remains in the vehicle himself; even so 
God dwells in the heart of all creatures and 
it is while seated in their heart that He 
causes them to revolve according to their 
Karma. Hence no decree of God is liable 
to the least error; for all-powerful, all- 
pervading and omniscient as He is, He is 
fully aware of ail the doings of those 
creatures. This is what is meant by the 
first half of this verse. 

Ia order to reward or punish the 
various Jlvas or embodied souls accord¬ 
ing to the doings of their previous lives 


God causes them to be born in different 
species. He unites them with or disjoins 
them from various objects, activities 
and living beings and urges them to 
newer forms of activity in accordance 
with their nature. This is how God 
causes living beings to revolve through 
His Maya. 

This raises the question of freedom 
of will. Is man free to act according to 
his will or does he depend for his actions 
on any other agency P If he is dependent, 
what is the nature of his dependence and 
on whom does he depend—on his own 
nature or on Prakrti or God P For at one 
place man has been declared free as 
having the right to act (II. 47), and at 
another place as subject to his individual 
nature (III. 33) and at a third place as. 
dependent on God (X. 8). In this very 
chapter he has been declared as dependent 
on or subject to his own peculiar nature 
in verses 59 and 60 and in the present 
verse as dependent on God. This point 
evidently needs elucidation. 
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In this connection it may be submitted 
that man is neither free to aot ngr to 
abstain from action. That is why it has 
been said that no living being can remain 
inactive even for a moment (III, 5). 
Even the statement that man has the 
right to act is intended not to declare 
him free but only to proclaim him as 
dependent; for* he has thereby been 
pronounced as incapable of giving up 
action. Now as regards the agency on 
which he depends, our submission is that 
it is just the same to call him as dependent 
on Prakrti, on his own nature or on God. 
For, as a matter of fact, Prakrti and 
nature are synonymous terms; and as for 
God, He urges the different Jlvas or em¬ 
bodied souIb to action through His illusive 
power according to their individual nature 
in quite an unconcerned way, i. e* f remaining 
altogether unaffected or unattached. There¬ 
fore, to call a man dependent on God is 
just the same as to declare him subject 
to his own nature. In the alternative 
case it is God who is the lord and 
director of Prakrti, so that even to call 
a man as subject to his own nature is 
tantamount to calling him dependent on God. 


Here it may be asked: If man is 
absolutely dependent, what is the way 
of redeeming him and what need is there 
for scriptures determining what a man 
should do and what he should not. Our 
reply to this question is that the 6aBtras 
are not intended to divert a man from 
his natural duties or to urge him to acts 
which are antagonistic to his nature. 
Their intention is to deter him from 
wrongful acts which he is liable to 
commit under the impulse of likes and 
dislikes while discharging his duties, and 
to encourage him to perform his duties 
in a righteous spirit. Hence, though 
bound by.his own nature in performing 
actions, he is not so fettered in the 
matter of reforming this nature. There¬ 
fore, waking up as a result of the teach¬ 
ings of the Sastras and holy men, if he 
takes refuge in Almighty God, who is 
the director of Prakrti, and, giving up 
morbid feelings such as those of attrac¬ 
tion and aversion etc., rightly 
performs his natural duties in a 
disinterested spirit according to the 
scriptural injunctions, he can surely be 
redeemed. 

proved that man is not free to abandon 


In the preceding verse it has been 
his duties , he is driven to his natural duties under the prompting of his own 
nature; for Almighty God , who remains seated in the heart of all as their inner 
controller , causes all living bemgs to revolve according to their own nature and 
it is not possible for man to resist His prompting . The question , therefore, arises: 
If such is the case , what should a man do in order to get rid of the bondage 
of Karma and attain supreme peace ? Thereupon the Lord prescribes the duty for 
Arjuna m the following verse :— 


^ SROf ^ STstof I 

ckswrrv ?rrf% srrssrfo ii \\ 


0 descendant of Bharata; with all your being; tR. Him 

(God); alone; 5R<>R take refuge in; TOTRR by His mere grace; 

supreme peace; TOR sjtsr (and) the' eternal state; totr you 
shall attain to. 


Take shelter in Him alone with all your being, Arjuna. By His 
mere grace you shall attain supreme peace and the eternal state. ( 62 ) 
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The personal pronoun ‘Tam’ refers to 
the same almighty, all-supporting and 
all-pervading God, who is the director 
and inner controller of all and has been 
spoken of in the preceding verse as 
seated in the heart of all living beings. 
And he who, having offered his mind, 
intellect, senses, and vital airs, as well 
as all his wealth and relations etc. to 
Him, throws his entire responsibility on 
Him is said to have taken refuge in Him 
with all his being. 

That is to say, having devoutly 
ascertained the virtues, glory, truth and 
essential character of God, such a man 
looks upon Him alone as his supreme 
goal and safest retreat, chief support 
and total wealth; and recognizing Him 
as his lord, protector, supporter, director 
and greatest well-wisher he depends on 
Him in every way and is rid of all fear. 
Regarding everything as belonging to God 
and feeling His presence everywhere, he 
gives up the feeling of mineness and the 
sense of doership, as well as attachment 
and desire, in respect of all actions and 
serves God, Beated in the heart of all 
living beings, according to His behests 
through the performance of his duties. 


Whatever pleasurable or painful ex¬ 
periences he is subjected to, he treats 
them as a boon sent by God and remains 
ever satisfied. He never feels the least 
aggrieved over any dispensation of 
Providence. Turning his back on honour, 
fame and prestige he never entertains 
the feeling of mineness or attachment in 
respect of anything other than God. 
With utmost reverence and exclusive 
attachment he ever continues to hear, 
reflect on and recite the names, virtues, 
glory, stories, truth and essential character 
of God. All these sentiments and 
practices are covered by taking refuge in 
God with all one’s being. 

The devotee who takes refuge in 
God in the aforesaid manner begins to 
receive a never-ending flood of grace 
from the supremely compassionate, 
benevolent and almighty God, which 
washes away all his sorrows and bondage. 
Thus rid of all sorrows and bondage the 
devotee is filled with supreme joy and 
realizes the eternal Brahma or God, who 
is Truth, Consciousness and Bliss solidified. 
This is what is meant by his attaining 
supreme peace and the eternal supreme 
abode through the grace of God. 


Thus commanding Arjuna to take refuge m God, the inner controller of 
all, the Lord now winds up His teaching on the subject arid says: 


# % juctf m r i 

^ II ^ II 

fra thus; more secret than secrecy itself; wisdom; 

tW by Me; ^ to you; has been imparted; ^ this ( esoteric wisdom ); 

fully; pondering carefully; as; f'sJW you like; accord¬ 

ingly; P do. 

Thus has this wisdom, more secret than secrecy itself, been imparted 
to you by Me. Fully pondering it, do as you like. (63 ) 

The particle ‘Iti’ in this verse marks The word ‘Jnanam’ covers the entire 
the conclusion of the gospel and covers range of the Lord's teachings-whatever 
all that has been taught by the Lord He has told Arjuna from verse 11 of 
from verse 11 of Chapter IX -up to the Chapter II to the preceding verse with 
preceding verse. a to ^folding in clear terms the 


29 G. T.—Ill 
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secret of His virtues, glory, truth and 
essential character. The whole of this 
teaching is conducive to the direct know¬ 
ledge of God, hence it has been termed as 
‘Jnana’ ( wisdom ). Of all those secrets 
in the secular as well as in the sacred 
domain that have been considered as 
worth keeping from general knowledge, 
the teaching which gives a correct idea 
of the virtues, glory and essential 
character of God has been recognized as 
the most esoteric. The use of the 
qualification ‘Guhyat guhyataram’ with 
‘Jnanam’ is, therefore, intended to bring 
out the glory of this teaching as well as 
to impress on Arjuna’s mind the truth 
that these things should not be revealed 
before the unqualified. 

The personal pronoun ‘Maya’ has 
been used by the Lord to show that 
none else could expound the truth of 
His divine virtues, glory and essential 
character as He Himself would do; hence 
the wisdom taught by Him above was 
exceedingly valuable. Even so the use 
of the pronoun ‘Te’ is intended to convey 
that the wisdom referred to above has 
been imparted by the Lord for the 
spiritual well-being of Arjuna considering 
him as qualified to receive it. And the 
passive participle ‘Akhyatam’ indicates 
that whatever the Lord had got to say on 
the subject had already been told; and 
that He had nothing more to say. 

Commencing His teaching from verse 
11 of Chapter II, the Lord declared the 


vocation of fighting at more than one 
places ( II. 18, 37; III. 30; VIII. 7 ; XI. 
34 ) as the duty of Arjuna according to 
both Sankhyayoga and Karmayoga, the 
disciplines of Knowledge and Action, and 
exhorted him to take refuge in Him, 
Then, after fully expounding in Chapter 
XVIII the truth of Sannyasa ( Sankhya ) 
and Tyaga ( Yoga ) in response to Arjuna’s 
enquiry, He reiterated in verses 56 and 
57 the glory of Karmayoga with the 
element of Bhakti preponderating in it 
and invited him to approach Him for 
shelter. Nevertheless, since Arjuna did 
not express his willingness to do so, 
the Lord once more showed the nnique 
reward of obeying His commands to that 
effect and also pointed out the great risk 
involved in disobeying Him. When 
Arjuna made no answer even then, the 
Lord deemed it necessary to caution him; 
and with that end in view He told him 
that God was the inspirer of all and dwelt 
in the heart of all, and accordingly asked 
him to betake himself to Him. When 
Arjuna remained silent even on this, the 
Lord wound up His teaching in the first 
half of the present verse ; and glorifying the 
teaching already imparted, He admonished 
Arjuna to ponder the same and in conclusion 
asked him to do as he liked 
In other words, He exhorted Arjuna to 
follow any of the several disciplines 
taught by Him, viz., Karmayoga, Jnana- 
yoga and Bhaktiyoga etc., whichever 
appealed to him, or to do whatever he 
thought fit. 


When Arjuna made no answer enen on being thus asked to decide on his 
course after pondering the entire range of the Lord's teaching f and when he got 
despondent as it were 3 thinking himself to be unqualified and unable to 
determine his duty, the Lord, who is the inner controller of all and knows the 
mind of all, took compassion on Arjuna of his own accord, and with the intention 
of telling him the quintessence of the whole teaching of the Gita, said:— 

snrgucw qjn *33 Sr tot sft: i 
istefa $ £ flcfn. ir ii 

the most esoteric of all; ft My; supremely secret; 
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word; again, once more; m hear; 5 to Me; exceedingly dear; 

a# you are; tf?r: therefore; fra this; salutary (advice); ^ to you; 

I shall offer. 


Hear, again, My supremely secret word, the most esoteric of all 


truths. You are extremely dear to 
salutary advice. 

All that the Lord has told Arjuna 
so far is worth preserving as a secret; 
hence the Lord has spoken of it time and 
again as ‘supremely esoteric’ and ‘the 
supreme secret'. Of all those teachings, 
again, the words in which He has revealed 
His own virtues, glory, greatness, essential 
character and divine power, that is to 
say, wherever He has declared Himself 
as no other than the all-pervading, all¬ 
supporting, all-powerful God, who is 
both with and without attributes, and 
asked Arjuna to practise His adoration 
and take shelter in Him, are worth 
keeping from others’ knowledge more 
than anything else. That is why the Lord 
has used the adjective ‘Guhyatamam’ 

(most secret) in the opening verse of 
Chapter IX and the word ‘Rajaguhyam’ 

(the sovereign secret) in the very next; 
for, fully describing His own virtues, 
glory, essential character, mystery and 
divinity in that chapter, He has clearly 
asked Arjuna to practise His worship and 
place himself under His protection. Even 
so, while introducing once more the topic 
of self-surrender to Himself in Chapter X, 
the Lord has similarly used the adjective 
‘Para v mam’ with ‘Yachah’in the very opening 
verse. In the same way, by using the 
qualifications *Sarvaguhyatamam 1 and 
‘Paramam’ with ‘Yachah’ in the present 
verse, the Lord indicates that He would 
deliver to Arjuna in the next two verses 
the most important and esoteric part of 
His teaching. 

The secret that the Lord seeks to 


Me; therefore, I shall offer you this 

’ <«> 

confide to Arjuna in the following two 
verses has been communicated to him 
even before (IX. 34; XII. 6,7; XYIII. 56-57). 
Arjuna, however, failed to take special 
note of it; that iB why, sifting that most 
valuable goBpel from the entire body of 
His teachings He was going to repeat it 
once more and expected that Arjuna 
would carefully listen to it and treasure 
it. This is what is implied by the use of 
the words ‘Bhuyah srnu’. 

In the preceding verse the Lord 
directed Arjuna to use his independent 
judgment in determining his duty, He did 
not keep to Himself the responsibility in 
respect of the same. This filled the mind 
of Arjuna with dejection. He wondered 
why the Lord spoke to him in that 
strain and began to doubt his faith in 
the Lord, his devotion and attachment 
to Him. Therefore, with a view to driving 
away the despondency of Arjuna and in 
order to cheer him up, the Lord assures 
him that he was exceptionally dear to 
Him, that the tie of love obtaining between 
them was indissoluble; hence he need not 
feel downcast. This is what He seeks to 
impress upon him through the words‘Istah 
asi Me drdhara\ 

The indeclinable ‘Tatah’ implies 
cause. The Lord thereby shows that, 
Arjuna being His most intimate friend, 
He would keep nothing from Arjuna and 
would confide the most esoteric truth to 
him in his own interest, and that what¬ 
ever He would tell Arjuna would prove 
highly beneficial to him, 


The Lord now unfolds the secret of all secrets that He promised in the 
preceding verse to reveal , 
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fffiRT m wg™ uunft m i 

JiraW^f wq gr srfgsFl fwsfo ft- II v* ll 

flpflsn '*& give your mind to Me; H^te: ( be ) My devotee j ( be ) 

My worshipper; to Me; bow; WY. to Me; <5? alone; you 

will come; I to you; H3U3C. truly; nfcMi^ I promise; ft My; fsR: beloved; 
you are. 

Give your mind to Me, be devoted to Me, worship Me and bow to 
Me. Doing so you will come to Me alone, I truly promise you; for you 


are exceptionally dear to Me. 

Knowing the Lord as all-powerful, 
all-supporting, all-wise, all-pervading, the 
ruler and inner controller of all, and a 
veritable ocean of surpassing beauty, love, 
divinity and other virtues, he who 
steadily fixes his mind on Him with exclusive 
love and cannot bear even a moment’s 
separation from Him is said to have 
given his mind to Him. Tor a detailed 
explanation of the term ‘Manmanah’ the 
reader is referred to the commentary 
on the concluding verse of Chapter IX. 

A devotee of the Lord recognizes Him 
as his only supporter, master, guardian, 
supreme goal and chief support, and places 
himself wholly under the Lord’s control. 
He does not reserve the least freedom to 
himself and entirely depends on the Lord. 
He remains ever contented with every 
dispensation of the Lord, obeys Him nnder 
all circumstances, and loves Him with an 
undivided heart and with utmost reverence. 
This is what the Lord expects Ar juna to do 
when He asks Arjuna to be devoted to Him. 

A votary of the Lord offers worship 
to His image with reverence, devotion 
and love, by means of leaves and flowers 
as mentioned in verse 26 of Chapter IX. He 
invokes the Lord’s presence with his heart 
and worships the Lord mentally. He reveres 
the Lord’s utterances, the scene of His sports, 
and His images in every way; and realizing 
the Lord’s presence everywhere or treating 
all living beings as His own manifestations 


(65) 

he renders them appropriate service and 
homage and treats them with due honour 
and respect. All this is included in His 
worship. The subject has been discussed 
more fully in the commentary on verses 
26 to 28 and 34 of Chapter IX. 

The personal pronoun ‘Mam’ in this 
verse stands for the integral Divinity or 
the Supreme Person, who is all-powerful 
and adorned with all virtues, who is the 
inner controller and the chief support of 
all, who has many aspects such as qualified 
and unqualified, formless and endowed with 
form, and so on. It is He who manifested 
Himself in the form of Sri Krsna and is 
represented here as delivering His gospel 
of the Gita to Arjuna. It is He, again, 
who manifested Himself as &ri Rama in the 
Treta age and set up the ideal of virtue. 
And He is the same who manifested 
Himself in the form of a man-lion in the 
Satyayuga and rescued Prahlada. 

Prostration before any image, 
picture, footprints or wooden sandals 
of the Lord or before the scriptures 
depicting His virtues, glory and truth, 
or bowing to all living beings realiz¬ 
ing His presence in all or regarding 
all as His manifestations or living images— 
this is what is meant by bowing to the 
Lord. The idea has been elaborated in 
the concluding verBe of Chapter IX. 

By adopting the course of discipline 
indicated in the above paragraphs one is 
sure to realize the almighty Lord,, who 
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is Truth, Consciousness and Bliss solidified. 
What is meant by His realization has 
also been pointed out in the commentary 
on the concluding verse of Chapter IX. 

Arjuna was a beloved devotee and 
friend of the Lord. Therefore, out of love 
and kindly feelings towards him the Lord 
was anxious that Arjuna, and through him 
all qualified souls, should repose unwaver¬ 
ing faith in the Lord. It is with this 
idea that He uses the words “Te satyam 
pratijane (I traly promise you).” That 
is to say, reposing firm faith in the 
assurance of the Lord that one who 


pursues the course of discipline suggested 
above surely realizes Him, a man should 
strive his level best to attain the 
qualifications mentioned in the verse. 

The words “Me priyah asi” are 
intended to justify the assurance given 
by the loving Lord in the words u Te 
satyam pratijane.” What He means to 
say is that it was His love for Arjuna 
that compelled Him to give the above 
assurance in order to strengthen his 
faith; otherwise there was no need for 
Him to do so.* 


* Who can glorify the high-souled Arjuna, for whose sake God Himself delivered with His 
own lips the divine message of the Gita. In the Udyoga-Parva of the Mahabharata we read 
as follows:— 

^ wmi f«i: sr: W. I ftsi II 

( 49. 20 ) 

Kt§pa is the divine sage Narayana Himself and Arjuna has been declared as Nara 
( the twin-born brother of Narayana ). Narayapa and Nara are one life manifested in two forms. 1 ’ 

Our object here is to show how great was the love the Lord' bore towards Arjuna. This 
itself will indicate how dearly he was loved by Arjuna. 

Bhagavan $rl Kr§ria was a close companion of Arjuna and often remained by his side even 
during his excursions into the forest and his sports in water, at the royal court as well as 
during sacrificial performances etc. They were on such intimate terms with each other that even in 
their domestic life one came across scenes of free interchange of pure and unadulterated love 
between them. Returning from the camp of the Pandavas, Sanjaya, King Dhrtara^tra’s minister, gave 
the following account to his master:— 

“I have seen unique love between Sri Krspa and Arjuna. In order to have a talk with 
them I called at their inner apartment in a most humble spirit! .1 saw there the two noble 
souls seated on a most precious seat, clad in rich costumes and adorned with costly jewels. In the 
lap of Arjuna rested the feet of Sri Kr^a, while Arjuna’s own feet rested in the lap of Draupadt (the 
common consort of the Pandavas ) and Satyabhama ( 3ri K^a’s consort ). Finding me there Arjuna 
pushed the gold stool from beneath his feet towards me and beckoned to me to take my seat on it. 

I touched it with reverence and squatted on the floor,” 

Bhagavan S§ri Krpna called on the Papdavas in the forest and in course of His conversation 

He spoke to Arjuna thus:— 

csf sfrr i * % i tot ii 

( Maha., Vana., XII. 45 ) 

•‘Arj una, you are Mine and I am yours. Those who are Mine are wholly and solely yours. 
In other words, whatever is Mine belongs to you. He who is on inimical terms with you is My 
enemy; and whoever is devoted to you is devoted to Me.” 

When Bhi$ma had mowed down the Plpfcva army for nine days, Yudhigthira approached 
the Lord at night aid said to Him in great perturbation, “Sri Kr W a, our encounter with Bhipna is 
jnst like the rushing of moths into the burning flame for being devoured by it. Now tell me what 
to do.” To this Bhagavan Sri Kr»a comfortingly said, “Be not worried. Tell Me and I will dispose 
of Hest assured that Arjuna will kill him.” Then, revealing the tie of love which bound 

Him to Arjuna, the Lord said;— 
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Not only does the man who practises 
in a full measure all the four items 
mentioned above attain God; but the 
practice of even one of these can lead to 
God-Realization. For the Lord Himself 
declares in verse 14 of Chapter VIII 


that He is easy of realization through 
mere exclusive thought; verse 23 of 
Chapter YII and verse 25 of Chapter IX 
state that he who is solely devoted to 
the Lord eventually attains Him; while 
verses 26 to 28 of Chapter IX and verse 


a? w w w gwpft f$R trsr ^ i swift n 

sftfta 57% i w ^ warn ii 

( Mahd ., Bhlsma 107. 33-34 ) 

“0 king ! your brother, Arjuna, is My friend, relation and disciple too. I can cut My own 
flesh and part with it for the sake of Arjuna. And this tiger among men can as well lay down his 
life for My sake. Ve have pledged our word, dear cousin, that we shall stand by each other till the end.” 

This can furnish some clue to the tie of uncommon love that bound Bhagavan Sri K?ftia 

to Arjuna. 

Karpa was in possession of an infallible weapon ( a kind of lancet ) which he had received 
from Indra, the lord of paradise. The latter had told him that the warrior at whom he hurled it 
would surely die. But he could use the missile only once, Karri a had kept the lancet in reserve for 
being used against Arjuna. Duryodbana and others repeatedly urged him to use the missile agaiust 
Arjuna and kill him outright. Karna himself would feel inclined to do so. But as soon as he came 
face to face with Arjuna, Bhagavan 3rl Krsiia, who occupied the charioteer’s box in the latter’s car, 
cast such a spell on Karpa that he forgot to discharge the missile. When Ghatotkacha, Bkima's son 

from a demon wife, played havoc among the Kaurava army by his demoniac stratagems, Duryodhana 

and others were all unnerved. They all exclaimed with one voice, “First dispose of this wretch by 
hurling Indra’s missile, so that we may be spared. At this dead of night if this demon finishes us all, 

of what avail would that missile be to us, which you have specially reserved for Arjuna ?” Therefore, 

Karpa felt constrained to hurl the missile at Ghatotkacha, who died instantaneously. His death cast 
a gloom over the entire Pap^ava family. Bhagavan Sri Kr^pa, however, was immensely pleased. As 
if maddened with joy He clasped Arjuna to His bosom again and again. Later on He took Satyaki 
into His confidence and said, ‘Satyaki, on the battlefield it was I who kept Karna spell-hound. 
That is why he could not discharge the missile against Arjuna so far. So long as the missile, which 
was capable of despatching Arjuna, remained with Karp a, I was in perpetual anxiety. Anxiety played 
so much on My nerves that I could not get a wink of sleep at night, nor did I ever have a gleam 

of joy. Seeing that infallible weapon used up today, I deem Arjuna to have escaped the jaws of 

death. Look here, My beloved parents, friends and kinsmen like you and My own life are not dearer 
to Me than Arjuna. In the field of battle protection of Arjuua’s life is more essential in My 

eyes than that of any other life. I would not barter away Arjuna even for anything which is more 

valuable than the kingdom of the three worlds. Today I cannot contain Myself for joy to see Arjuna 
reborn as it were.” 

3^ srfi* i w TOFTsfro ip to n 

( Mahd„ Droya., 182, 44-45 ) 

The friendship of Sri K*$pa and Arjuna was so well-known that Duryodhana himself 
once said:— 

«lc*lT ft fwi: | ^ffr: fwj II 

’RSTOpf cqSft I 71*?; fwipf JflTOft II 

( Sabbat 52, 31-33 ) 
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46 of the present chapter declare Him as dentally involves the practice of other 
attainable through mere worship. Of limbs too; and the feeling of reverence 
course, it is true that the specific practice and devotion is involved in the practice 
of any one of the aforesaid items inci- of all these limbs. 

qforw jtt&s snvi set i 

cqr m ^r: n %% II 


all duties; qrfcqsq resigning (to Me); qsR only; Me (the 
all-powerful and all-supporting Lord ); ^Rot sra take refuge in; sfifU. I; <31 
you; *r«fqr<fcq: of all sins; shall absolve; W ?p: worry not. 


Eesigning all your duties to 
Lord, take refuge in Me alone, 
not. 


Me, the all-powerful and all-supporting 
I shall absolve you of all sins, worry 

( 66 ) 


The compound word ‘Sarvadharrnan’ 
in this verse denotes all those duties 
enjoined by the ^astras, which have "been 
prescribed for a particular man according 
to his grade in society, stage in life, 
temperament and circumstances, and 
which have been referred to in verse 6 
of Chapter XII as ‘Sarvani Karmani’ and 


by the term ‘Sarvakarmani’ in verse 57 of 
the present chapter. Laying down all these 
duties in God in the manner suggested 
in the commentary on the verses mentioned 
above is what is meant by the verb 
‘Parityajya’. For, while discussing the 
conception of ‘Tyaga’ in the coarse of 
this chapter, the Lord has unequivocally 


“Sri K*ana is the soul of Arjuna and Arjuna, the soul of Sn Kr^a. 3ri Kr^a would do 
all that Arjuna might ask Him to do; there is no doubt about it. Sri cani forgo even the 

celestial world for the sake of Arjuna; even so Arjuna can give up his very life for Sn K W as sa e. 

There are many more episodes illustrative of the ideal love between Sri Kr W a and Arjuna. 
For them the reader is referred to the relevant portions of the Mahabharata and Srtmad Bhajavata. 

It was due to this exceptional love of Arjuna that the Lord had to unfold to him the 
most hidden secret of His integral being known by the name of Puru 5 ottama or the Supreme Person, 
which is even more secret than the all comparatively esoteric wisdom. And it was for this love that, 
even in the Supreme Abode of the Lord, Arjuna obtained the most rare privilege of personal service 
to the Lord, which is coveted by the greatest Vedantists and exponents of the Vedas. After hu ascent 
to heaven the pious king Yudhi ?! hira, who had attained a super-celestial body, saw in the Supreme 


Abode of the Lord:— 

^ i 11 

TOraMftfltf: 3^|: 1 s’nsro* ^ 11 

( Maha Swarga., IV. 2-4 ) 

“Bhagavan Sri Govinda is endowed there with His own Brahmic or purely spiritual Body, 
which is all refulgence. His divine weapons such as the Discos, and other formidable missiles are waiting 
upon Him in their super-celestial human semblances!'The most glorious and heroic Arjuna is also 
attending upon Him.” Such is the ‘supreme reward* of carefully hearing, grasping and assimilating the 
philosophy of the Gita. And it is quite in the fitness of things that a manlUke Arjuna^ who was not 
only self-controlled, most selfless, talented and wise but also the supremely beloved friend, servant and 
disciple of the Lord, should obtain the ‘supreme reward*. 
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declared in verse 7 that it is not justifi¬ 
able to abandon one’s allotted duties, so 
that giving them up through ignorance is 
what has been characterized as Tamasic 
Tyaga. Therefore, by no stretch of 
imagination can the word ‘Parityajya’ be 
interpreted in the sense of abandoning 
all duties. 

Besides this, the Lord has commanded 
Arjuna at more than one places (III. 30 ; 
Till. 7; XI. 34 ) not to desist from 
fighting, which is a sacred duty with the 
Xsatriyas, but to participate in war 
resigning all duties to Him. And having 
carefully listened to the Gita, Arjuna 
himself not only expresses his willing¬ 
ness to do His bidding in verse 73 of 
the present chapter, but actually participat- 
ed in the Mahabharata war and thus 
discharged his sacred obligation. 
‘Sarvadharman parityajya’ should, there¬ 
fore, be taken to mean laying down all 
one’s duties in the Lord, and not actually 
giving them up. And the man who has 
laid down his duties in the Lord regards 
everything as belonging to Him; and 
completely renouncing the feeling of T 
and ‘mine’, as well as attachment and 
desire in respect of his mind, senses and 
body and with regard to all actions 
performed by them as well as to their 
fruit, continues to perform such duties 
only for His sake and according to His 
behests and prompting like a mere tool 
in His hands. 

Having resigned all his duties to 
God in the above manner, the devotee 
who has solely taken refuge in the Lord 
regards Him as his supreme goal, safest 
retreat, chief support, dearest object of 
love, greatest well-wisher, most intimate 
friend and nearest relative, and looks 
upon Him as his supporter, lord and 
guardian. He constantly thinks of Him 
at all times with supreme. reverence and 
exclusive love even while sitting or 

Having thus concluded the 


standing, awake or asleep, eating and 
drinking, walking and moving from one 
place to another and carrying out His 
behests in every way. He ever remains 
contented with His dispensation and like 
the celebrated *devotee, Prahlada, entirely 
depends on Him and Him alone. All 
this is covered by taking refuge in the 
Lord. The idea has been clearly brought 
out in the commentary on verse 6 of 
Chapter XII, the concluding verse of 
Chapter IX and verse 57 of this very 
chapter. 

The word ‘Papa’ forming part of the 
compound word ‘Sarvapapebhyah’ in 
this verse standB for the bondage of 
action in the shape of fruits of good and 
evil deeds, under which this Jlva or 
embodied soul has been revolving from 
birth to birth through different species 
of life; and the absolution from sins 
referred to here consists in freeing one 
from the above bondage. Therefore, the 
idea underlying the freedom from sins 
promised by the Lord is the same as 
has been conveyed in verse 31 of Chapter 
III by the words ‘Karmabhih muchyante’, 
by the words ‘Mrtyusamsarasagarat 
samuddharta bhavami’ in verse 7 of 
Chapter XII, and by the words ‘Matprasadat 
sarvadurgani tarisyasi’ in verse 58 of 
the present chapter. 

The Lord winds up the teaching of 
the Gita by comforting Arjuna in the 
words “Ma ^uchah” ( worry not ). 
Concluding with these words the teaching 
which He commenced in verse 11 of 
Chapter II with the words ‘Asochyan’ 
( not worth grieving for ), the Lord 
exhorts Arjuna, who had already betaken 
himself to Him, to surrender himself 
completely and thereby be rid of all 
worries, and having shed all grief and 
fear, abandon himself to His care for 
ever. This total absence of sorrow and 
realization of God form the principal 
theme of the Gita. 

leaching of the Gita, the Lord now seeks to 
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glorify the teaching and the study etc. of this gospel and with this end in view 
He first points out the marks of him who is unqualified for the same and forbids 
Arjuna to impart the teaching to such a man. 

I? • ^ I 

* sr sr ii ii 

^ by you; this (secret gospel of the Gita ); ^ra?r never; 
neither; staWEHI to a man who lacks penance; H nor; srTtKRI to him who 
is not devoted; H *3 nor again; to him who is unwilling to hear; 

grsqq. should be imparted; =3 and; *t: who (to him ); *tm. Me; 
finds fault with; 1 never ( should it be imparted). 


This secret gospel of the Gita should never be imparted to a man 
who lacks penance, nor to him who is wanting in devotion, nor even to 
him who lends not a willing ear; and in no case to him who finds fault 
with Me. (67 ) 


The demonstrative pronoun Tdara’ in 
this verse covers the entire range of tlie 
Lord’s teachings imparted to Arjuna 
from verse 11 of Chapter II to the 
preceding verse with a view to expound¬ 
ing the truth of His own virtues, glory, 
mystery .and essential character. In 
order to determine the eligibility for 
receiving this gospel the Lord forbids 
Arjuna to repeat it to those who labour 
under the four disqualifications mentioned 
in this verse. Out of the four types of 
unqualified persons referred to above the 
Lord mentions first of all him who lacks 
austerity. By shutting out this man from 
the portals of the Gita, the Lord seeks 
to impress upon Arjuna that the gospel 
of the Gita is an extremely profound 
secret, that Arjuna was His most loving 
devotee and endowed with divine virtues, 
hence He had confided it to him in his 
own interest, recognizing him as qualified 
to receive it. Therefore He warns Arjuna 
not to repeat the Gita, replete as it is 
with an exposition of His virtues, glory 
and reality, to a man who is not given 
to austerity in the form of discharging 
his own sacred obligations, who having 


abandoned his duty has given himself 
over to sinful ways out of greed for 
worldly pleasures due to attachment for 
sensuous enjoyments. For such a man 
would be incapable of assimilating this 
teaching and would thereby bring 
dishonour to the same as well as to the 
Lord Himself. 

The compound word ‘Abhaktilya’ 
stands for the unbeliever who has no 
faith in God, much less love or reverence 
for Him, and who regards himself as every¬ 
thing. The most esoteric gospel of the Gita 
should not be delivered to such a man 
either; for being incapable of grasping 
its secret he would be unable to 
assimilate it. 

Even if a man practises austerity in 
the shape of performing his sacred duties, 
but having no reverence and love for the 
teaching of the Gita does not care to 
lend his ear to it, this most esoteric 
gospel should not be delivered to him. 
For a man of this type would get 
disgusted with it, and would not be 
a,ble to appreciate it. Thereby he would 
only belittle the teaching as well as 
the Lord. 


30 Gr. T.-HI 
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In no case should this teaching be 
repeated to a man who cavils at the 
Lord,—who has assumed a form with 
attributes for redeeming the worldwho 
paints His virtues as a vice and vilifies 
Him. For, being jealous of the Lord’s 
virtues, glory and divinity, he would treat 
the Lord with even greater contempt 
and thereby aggravate his sin. 

He who is free from all the four 
disqualifications mentioned in this verse 


is unquestionably fully qualified to receive 
this gospel. Next to him, he who lacks 
penance in the form of devotion to his 
duty, but is free from the other three 
disqualifications is also eligible for it. And 
he too who is neither given to austerity 
nor fully devoted to the Lord, but who 
is willing to hear the Gita, is qualified 
to a certain extent. He, however, who 
looks on the Lord with a carping eye or 
vilifies Him is absolutely unqualified. 


Having thus pointed ou l the M&rks °f hi m w h° is unqualified to receive 
the gospel of the Gita, the Lord now tells Arjuna in the following two verses 
the reward and value of propagating it among His devotees . 


q f JT TOT JJii I 

•flRT SR TO WR II II 


( he ) who; ufa to Me; supreme; love; f^TT having 

offered; TWl’JiraL most secret; this (gospel of the Gita); 3^3 among 
My devotees; siwrrarer will preach; without doubt; JTUT. Me; <£T alone; 

shall come to. 

He who, offering the highest love to Me, preaches the most profound 
gospel of the Gita among My devotees, shall come to Me alone; there is 


no doubt about it. 

The demonstrative adjective ‘Imam’ 
in this verse refers to the entire gospel 
of the Gita. The use of the adjectives 
‘Paramam’ and ‘Guhyam 1 with reference 
to it is intended to show that this 
teaching, inasmuch as it secures freedom 
from the bondage of worldly existence 
and leads one to realize God Himself, is 
superb and esoteric. 

Endowed with faith in God His 
devotees recognize Him as responsible 
for the creation, maintanance and destruc¬ 
tion of the whole universe, all-powerful 
and the universal Lord, and love Him 
accordingly. They are eager to hear of 
His virtues, glory, pastimes and reality, 
and are delighted to hear the same. 
Such devotees are referred to here by 
the term ‘Madbhaktesu’. The use of this 


( 68 ) 

compound word is intended to determine 
the eligibility for receiving the gospel of 
the Gita. The idea is that the devotee 
of God is automatically freed from all 
the four disqualifications referred to in 
the preceding verse. Therefore, a devotee 
of the Lord is the only fit recipient of 
this gospel and every person, to whatever 
grade in society and to whatever caste 
he may belong, can be a devotee of God 
(IX. 32 ). Hence the caste, creed and 
nationality etc. of a man are no 
b,ar to his eligibility. Possessed of 
extreme reverence for the Lord Himself 
or His utterances, a devotee of God is 
overwhelmed with love by the thought 
of His name, virtues, sports, glory and 
essential character and preaches the 
gospel of the Gita, among His devotees 
in a disinterested spirit, for the sake of 
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His pleasure alone. That is to say, he 
gives them lessons on the original test 
of the Gita, explains the meaning of its 
verses, helps them recite the text with 
correct intonation, brings out and 
elucidates the ideas contained in it, 
resolves the doubts of his audience and 
inculcates the truth of the Gita upon 
their mind and awakens in them a strong 
impulse to translate into practice the 
teaching of the Gita. All this is covered 
by preaching the gospel of the Gita, 
among His devotees with supreme 


devotion to Him. 

A devotee of God, who propagates 
the ideas of the Lord among those who 
are qualified to receive them, in a 
disinterested spirit and with the sole 
object of attaining devotion to Him, 
doubtless reaches Him. That is to say, 
the above is an unfailing means to His 
realization; hence those qualified devotees 
who seek to attain Him must undertake 
the mission of preaching and populariz¬ 
ing the gospel of the Gita. 


* sr $ tWVF* fsraaft # n \\ 11 

than he; $ rsRfrftT: doing a more loving service to Me; 
among human beings; $rsw; anyone; * ^ there is not; ^ and; gfgr on the 
( entire ) globe; cPStra; than he; I faro: dearer to Me; spq: ( anyone ) else; 
if neither; vffsfffT shall be. 


Among men there is none who does Me a more loving service than 
he; nor shall anyone be dearer to Me on the entire globe than he. (69) 


The personal pronoun ‘Tasmat’ in 
this verse refers to the pious and loving 
devotee of God, who has deep knowledge 
of the Gita and preaches its gospel among 
His devotees as mentioned in the fore- 
* going verses. Dissemination of His ideas 
among His devotees is dearer to the 
Lord than all other duties that endear 
one to Him, such as the performance of 
sacrifices and penance and practice of 
charity, service, worship, Japa (the 
repetition of sacred formulas) and 
meditation etc.; nothing in this world is 
so dear to the Lord as the mission referred 
to above. Therefore, he who disseminates 
His ideas among His devotees with 
reverence and devotion is dearer to Him 
than everyone else; none is dearer than 
he. Completely neglecting his own 
interests, he does only that which is 
dear to the. Lord, hence he is excep¬ 
tionally dear to Him. This^ is what 


is meant by the first half of this 
verse. 

The proclamation of the Lord that no 
one is dearer to Him than the devotee 
mentioned above does not refer to the 
present alone, it is equally true of the 
future as well. That is to say, *it is 
hardly possible that anyone would be 
dearer to Him even at a future date. 
For when no other service is dearer to 
the Lord than the one in which he is 
engaged, how conld anyone be more 
beloved of Him through any other 
practice P Therefore, of all the practices 
helpful to His realization, the mission of 
devoutly propagating His ideas among 
His devotees is the best. It is with this 
belief that the Lord expects His devotees 
to proceed with this noble work. This 
is what He seeks to convey in the latter 
half of the verse. 
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In this way in the preceding two verses the Lord pointed out the reward 
'and value of propagating among His devotees the gospel of the Gita in a reverent 
and devout spirit. Everyone, however, is not equal to the task; scarce anyone is 
qualified for it. Hence He now proceeds to glorify the study of the Gita. 

SPWfa wfrj: II «o II 


m whosoever; this; sacred; our dialogue 

(in the form of the Gita); will study; ^ by him; ^ as well;‘ 

I; SFTCsN through wisdom-sacrifice; p: shall be worshipped; 

such ( is ); $ My; WcT: mind. 

Whosoever studies this sacred dialogue of ours in the form of the 
Gita, by him too shall I be worshipped through wisdom-sacrifice: such is 


My mind. 

The demonstrative adjective ‘Imam’ 
along with the words 'Avayoh samvadam’ 
here refers to the text of the Gita, in the 
form of a dialogue between Arjuna and 
Bhagavan &rl Krsna, which has been 
characterized in verse 68 above as 'Para- 
mam guhyam’ (the most esoteric gospel). 
The use of the adjective ‘Dharmyam’ 
with reference to it is intended to convey 
that the gospel in question has been 
delivered by the divine Lord Himself; 
hence whatever has been taught therein 
is replete with virtue from beginning to 
end. It contains nothing which offends 
against righteousness or which is super, 
fluous. Therefore, it is the paramount 
duty of man to follow the teachings 
embodied in it. 

Receiving lessons on the holy Gita 
from the devotees of God who are 
conversant with its inner meaning, 
reciting it daily, going through its 
translation in one’s own language, ponder¬ 
ing over its meaning and striving to grasp 
the same with the help of those who are 
in the know of it,—practice of all these is 
included in the study of this scripture. 

Going through the translation of the 
Gita side by side with reciting the text, alnd 

Having thus pointed out the value 


(70) 

daily recitation of the Gita with an eye 
to its meaning is much better than going 
through the text or daily reciting it without 
following its meaning; and it is still 
better to be overwhelmed with love and 
get imbued with its spirit while going 
through or reciting the text in an 
intelligent way. 

The latter half of this verse is intended 
to reveal the value of studying the Gita 
in the aforesaid manner. The idea is 
that a study of this scripture enables 
one to acquaint oneself correctly and 
fully with the truth about the absolute 
and relative, as well as the manifest and 
unmanifest, aspects of the Divinity. There¬ 
fore, whoever studies the Gita with the 
object of grasping the truth about the 
Lord will be deemed to worship Him 
through wisdom-sacrifice. The practice in 
the form of this ’ wisdom-sacrifice has 
been recognized as far superior to other 
practices carried on with the help of 
material substances (IY. 33); for all 
practices culminate in the knowledge of 
the truth about God. And this consumma¬ 
tion is easily reached through the wisdom- 
sacrifice referred to above, hence a seeker 
of beatitude should whole-heartedly 
devote himself to a study of the Gita. 

of a study of the holy Gltih fhe Lori 
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now declares the reward of hearing it in the case of those who are unable to 
study it in the above manner. 


^sfq grtj: 



II II 


q: w the man who; possessed of reverence; ^ and; arag?: 

free from cavilling; should hear (the holy Gita); m even; H: he; 

^ too; g*R absolved of (sins); of the virtuous; WH the 

happy worlds; irr^m!: shall attain to. 

The man who hears the holy Gita with reverence and in an uncarp* 
ing spirit,-liberated from sin, he too shall reach the happy worlds of 

, • ( 71 ) 

the virtuous. v 

The use of the word ‘Narah’ is To say nothing of him who Peaches 
intended to show that he who lacks the the gospel of the Gita among others^as 
inclination even to hear with reverence the mentioned m verse 68 or of him who 

holy Gita hardly deserves to be called a studies it himself as referred to xn ve: 
uuiy uibco uatux, « above even he who is merely able to 

human being; for his human birth i it with faith is ab80 lved of sin. 

proving fruitless. Therefore, he is only ^ te who is unab le to preach 
a beast in human form. ^ even study it himse lf should make it a 

Believing in the existence of God as ^ leagt to hear it . 

well as in His virtues and glory, and _ . „ 

with a firm conviction that the holy Gita The man who is thus given to» faring 

The word o f God Hfmeelf, and that the Gita. is rid .f- ™ 

whatever to . been .aid ther.toi.ar.dl.la 

truth, and reposing faith in the exponent about one s birth among low 

of the Gita, the man who hears the ^gions.-and obtains 

original text or its exposition with lo the higher worlds from 

and eager.,.. is referred to here by the a“ th „ sap r em e 
word 'Sraddhavan’. ind ‘Ammyah u be ^ a0Mp4iDg to the degree of 

who does not find fault with the Lo and de votion. This is what is 

or His utterance nor shows disrespect in this verBe. 

any form to the holy Gita while hearing it. meant by the latter n _ 

Having thus glorified the i>reaching, recitation an^ ^ ojdgf 

GitS, the Lori now enquires of Arjunuhs• rone tons Himself. 

to awaken him to his real situalm, although He knew cnerjtn 

qpj Stwm 1 

w 11 

/ rr +- \ Ariima' whether; ( g^ s li 

.«« 0 S °” ** *“ wi^e.poiB.ed mind, ^ b. 

of the GitS); wit by yon, W Ariunai ufat whether; d your; 

been heard; tnfcw 0 conqoerer of rtehea, Arjuna 

eqptrawtp delusion bom of ignorance; has d r p 
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Have you heard this gospel of the Gita with one-pointed mind, 
Arjuna ? And has your delusion born of ignorance melted away, 0 conquerer 
of riches ? ( 72 ) 


The demonstrative pronoun ‘Etat’ in 
this verse covers the entire range of the 
most esoteric divine teaching imparted by 
the Lord from verse 11 of Chapter II to 
verse 66 of the present chapter. It is in order 
to impress upon Arjuna the importance 
of this teaching that the Lord asks him 
the question embodied in the first half of 
this verse. The idea is that the above 
teaching of the Lord is something very 
rare; He could not -acknowledge His 
divinity to everybody or ask anyone and 
everyone to seek refuge in Him. He, 
therefore, was naturally anxious to know 
whether Arjuna had carefully and 
attentively heard His teachings; for should 
he have missed it, he had certainly 
committed an egregious blunder. 

Now, if Arjuna had carefully heard 
the teaching, it must have borne its fruit. 
He, therefore, reminded Arjuna how he had 
complained of his being puzzled about his 
duty (II. 7 ), how he had reckoned it a sin 
to discharge his sacred obligation (I. 36), 


how he had preferred to live on alms 
abandoning all his duties (II. 5), how he 
had felt perturbed at the thought of killing 
his own kinsmen (I. 45-47 ) and how he had 
been at a loss to determine the course of 
his action (II. 6-7),—which had all been due 
to his mind being warped, by infatuation,— 
and was accordingly anxious to know 
whether that infatuation had left him. 
Should he have given an attentive ear to 
His teaching, his mind must have been 
cleared of the cloud of infatuation. And 
in case it had not been dispelled, that 
clearly showed absence of attentiveness 
on his part. 

The above two questions of the Lord 
are impregnated with the lesson that a 
man should devote himself to the study 
and hearing of the holy Gita with a 
careful and attentive mind; and till he 
is completely disabused of the delusion 
born of his ignorance he should think 
that he has not; correctly grasped the 
teaching of the Lord, so that it is essential 
to ponder it with reverence. 


Thus enquired by the Lord, Arjuna conveys his reactions to Him , expressing 
his gratitude . 

cRff gsj || || 

0 infallible lord; wsrarmn by Your grace? rife (my) delusion? 
TO is dispelled; trt by me? sjft: wisdom; gained; mtifc freed from 
doubt; faffivfcr I stand; tw Your; sRfn*. bidding; will do. 

Arjuna said: Kr§na, by Your grace my delusion has fled and wisdom 
has been gained by me. I stand shorn of all doubts. I will do Your bidding. (73) 

Arjuna has no w come to realize that immortal God. This is what he seeks to 
Sri Krsna is the immutable Absolute, the convey by addressing Trim as ‘Achynta’ 
supreme Spirit and the almighty and ( infallible Lord). 
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Arjxina gratefully answers the question 
of the Lord, contained in the preceding 
verse, in the words ‘Nastah Mohah\ 
Arjuna thereby acknowledges his immense 
obligation to the Lord for the divine 
gospel so kindly delivered by Him, and 
assures the Lord that his delusion,—which 
was due to his want of correct knowledge 
about the Lord’s virtues, glory, divinity and 
essential character, and which prevented 
him from carrying out the Lord’s behests 
(II. 9 ) and flustered him at the thought 
of the impending destruction of his kinsmen 
(I. 28-47),—had completely left him. 

"With the disappearance of delusion, 
born of his ignorance, the light of divine 
wisdom had dawned in his mind, the 
memory of the virtues, glory, divinity 
and essential character of the Lord had 
been fully awakened, and His integral 
being had been revealed to him, leaving 
nothing unknown to him. This is what 
Arjuna seeks to impress on the Lord by 


the words ‘Smrtih Labdha*. 

Arjuna had now no doubt left in his 
mind about the virtues, glory and divinity 
of the Lord, and His absolute and relative 
as well as the manifest and unmanifest 
aspects, and even so about the nature of 
virtue and sin, and about what he should 
do and what he should abstain from, etc. 
In other words, all his doubts had been 
resolved, and in consequence of it the 
unsteadiness of his mind had completely 
vanished. This is what Arjuna means by 
the words “Sthitah asmi gatasandehah”. 

Lastly, Arjuna felt that by the Lord’s 
grace he had attained the object of his 
life, and thus had no duty left for him. 
Therefore, he was prepared to do as the 
Lord bade him and would perform all 
his duties- such as fighting etc. in the 
interest of the world order according to 
His directions hy way of sport as a mere 
instrument. This is the idea conveyed by 
the words “Karisye vachanam tava”. 


Having thus repeated the holy Gita in the form of a dialoque between 
Bhagavan Sri Krsna and Arjuna in response to the enquiry from Dhrtarasjra , 
Sanjaya now reveals to his master the glory of the G'lta m the following two 
verses while concluding his message. 


wfej 3T JTIfcW: I 

n 'W n 

thus, «H*Ij wgfoW of Vasudeva, Sri Kr§na; * and; 
cmfo of the high-souled Arjuna, son of Prtha (Kunti); this; 
mysterious; (and ) thrilling (lit., making the hair stand on their 

ends); conversation; heard. 

Sanjaya said: Thus I heard the mysterious and thrilling conversation 
between Sri Krsna and the higb.-souled Arjuna, son of Kunti. ( ) 


The particle 'Iti' marks the conclusion 
of the gospel of the Gita. 

The use of the epithet ‘Vasudeva’ 
( lit., the all-pervading Spirit ) for Sri 
Ersna and of the qualification ‘Mahatma 
( high-souled or noble-minded ) with 
reference to Arjuna is intended to glorify 
the Gita. The idea is that this gospel 


has been preached by §rl Krsna, who is 
no other than the all-pervading Divinity, 
the indweller of all hearts, in response 
to the enquiry from Arjuna, who is an 
incarnation of the divine sage Kara; 
hence it is highly valuable. No other 
eacred teaching can bear comparison with 
it • for it is the quintessence of all 
scriptures or sacred books/*^ 


..a. .*** ' * * «■" " 


49 1 \ 
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The dialogue between £rl Krsna and 
Arjuna has been spoken of as mysterious 
because it enables one to realize the 
integral Divinity* possessed of wonderful 
and transcendent virtues, glory and 
supernatural powers. And even as a man 


hears and understands it he is filled with 
delight and wonder, which make his hair 
stand on their end. Hence it has been 
called ‘Romaharsanam’. Sanjayafeels proud 
that he has been able to hear with his 
own ears suoh a wonderful dialogue. 


?foT ^tfeKl^ w iir^ T^ TO: II ^ II 


(having been blessed with the divine vision ) by the grace 
of §ri Vyasa; 1 5 this; 7 ?** supremely esoteric; Yoga or 

wisdom; WOT imparting (it to Arjuna); from Bhagavan 

Sri Kr§na, the Lord of Yoga, Himself; before my very eyes; 

have heard. 


Having been blessed with the divine vision by the grace of Sri 
Vyasa, I heard this supremely esoteric gospel from the Lord of Yoga, §ri 
Kr§na Himself, imparting it to Arjuna before my very eyes. ( 75 ) 


The use of the compound word 
‘Vyasaprasadat* is intended to express 
Sanjaya’s gratitude towards Maharsi 
Vyasa, who had so kindly gifted him with 
the divine vision, i. e., with the super¬ 
natural faculties of seeing what is out 
of sight, hearing what is out of hearing and 
grasping what is out of one’s mental grasp. 
It was due to that supernatural gift that 
Sanjaya was enabled to hear the divine 
gospel of the Gita, which he was other¬ 
wise incapable of hearing. 

The demonstrative pronoun 'Etat 1 
stands here for the holy Gita in the form 
of the above dialogue between Sri Krsna 
and Arjuna. The use of the adjective 
‘Paramam’ with reference to it is intended 
to bring out its superb character; and 


‘Guhyam’ points to its esoteric nature, 
i. e ., bangs its doors against the un¬ 
qualified. The third adjective ‘Yogam’ 
indicates that the gospel contains a 
detailed exposition of Karmayoga, Jhana- 
yoga, Dhyanayoga, Bhaktiyoga and other 
practices leading to God-Realization; and 
the gospel itself, i. e even its devout 
recitation is an independent means of 
realizing God and hence deserves the 
title of ‘Yoga*. 

Lastly, Sanjaya tells Dbrtarastra that 
the Gita, which he had just repeated to 
the King, had not been received by him 
through a third agency but directly from 
the lotus-like lips of the almighty Lord 
SdH Krsna, the controller of all Yogic 
powers. 


Having thus revealed the value of hearing the most rare gospel of the 
Gita, Sanjaya, while expressing his own reactions, glorifies the recollection of that 
gospeL 


“The Gita alone should he heard and chanted, studied and taught, as well as pondered and 
assimilated; coliections of other scriptures are of no avail. For the Gita has flowed from the lotus¬ 
like lips of no other than Bhagavan Vi$$u, who hears a lotus on His navel.’* 
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3^ f^fcr g 5|5|: ti vs^ ii 

?T3r^ 0 king ; ^5r^T5«T?ii': between Bhagavan Sri Krsna and Arjuna; 
this 5 marvellous; v and; 5 ^^ sacred; conversation; 

recollecting again and again; g§: g§: again and yet again; I rejoice. 


Remembering, over and over, that sacred and mystic conversation 
between Bhagavan Sri Krsna and Arjuna, 0 king ! I rejoice again and 
yet again. . (76) 


The holy Gita in the. form of this 
mystic conversation between Bhagavan 
6rl Krsna and Arjuna purifies him who 
studies, teaches, hears, ponders and 
discourses on it, and does good to his 
soul in every way. Hence it has been 
characterized as ‘Punyam’ ( sacred ). And 
it reveals the marvellous virtues, glory, 
divinity, truth, mystery and essential 
character of the Lord; hence it has been 
spoken of as ‘Adbhutam’. 


By giving his own reactions in 
this verse Sanjaya glorifies the recollec¬ 
tion of the gospel of the Gita. Sanjaya 
means to say that the gospel preached 
by the Lord had captivated his heart so 
much that he had loBt his relish for 
anything else. He was reminded of that 
teaching again and again, and mergd in 
the thought of it he was being 
transported with joy and overwhelmed 
with love. 


Having thus glorified the recollection of the Gita, Sanjaya while giving 
his further reactions, extols the recollection of the Cosmic Body of the Lord. 

cf^r srijpt mmgp i 

ftrawt fr sr jjrp g*: II w II 

0 king; & of Sri Hari; that; most wonderful; 

Form; v also; remembering again and again; great; 

3 (is) my wonder; * and; gpn 3 * again and yet again; fsqrftr I 

rejoice. * 

Remembering also, again and again, that most wonderful Form of 
Sri Kr§na, great is my wonder and I rejoice over and over again. ( 77 ) 

By hearing, pondering and singing and the Lord robs the devotee of his 
the virtues, glory, exploits, divinity, heart; hence He is. termed as ‘Hari’. 

greatness and the saorednames of Bhagavan The word ‘Rupam’ qualified by the 

Sri Krsna, and by perceiving and touch- adjectives ‘Tat’ and ‘Atyadbhutam’ refers 
ing His Form a man is rid of all sins, to the most wonderful and divine Cosmic 

Association of any Mnd with Him frees Body of the Lord, which He had revealed 

one from all sins, ignorance and sorrows before Arjuna and the glory of whose 

31 G. T.-HI 
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vision has deen declared by the Lord 
Himself in verses 47 and 48 of Chapter XI. 

The memory of that Cosmic Body of 
the Lord did not fade from the mind of 
Sanjaya, he was reminded of it again and 
again and wondered how he was vouchsafed 
a vision of that most rare and, divine 
Form of the Lord. He had no merit to his 


credit, which could earn him that unique 
privilege. The motiveless mercy of the 
Lord alone had entitled him to that 
privilege. A mental survey of the 
wonderful phenomena and events forming 
part of that vision filled him with wonder 
and awe at the marvellous Yogic power 
of the Lord. 


Thus giving his own reactions and glorifying the gospel of the Gita and 
the recollection of the marvellous Form of the Lord, Sanjaya now concludes this 
chapter indicating the certain prospect of the Pandavas' victory . 

<re sfireiret gf Ma t fa ii m ii 


where; the Lord of Yoga; fiwt: Bhagavan Sri Kr§na; ^ 

(and) where; srjj’fo the wielder of the Gandiva bow; qr4: the son of 
Prtha (Kunti), Arjuna; m there: sft: goodness; victory; glory; 

sp ^tra: ( and ) unfailing righteousness; m ( such is) my conviction. 

Wherever there is Bhagavan Sri Krsna, the Lord of Yoga, and 
wherever there is Arjuna, the wielder of the Gandiva bow, goodness, 


victory, glory and unfailing righteousness 

By using the epithet ‘Yogeswarah’ 
for 6rx Krsna and ‘Dhanurdharah’ for 
Arjuna, Sanjaya impresses upon King 
Dhrtarast ra the gl° r y Bhagavan &ri 
Krsna and Arjuna, and indicates the sure 
prospect of the Pandava’s victory in 
order to awaken in the king's mind an 
inclination to negotiate peace. In other 
words, Sanjaya wanted to make it clear 
that Bhagavan Krsna was the Lord 
of all Yogic powers and that He was 
capable of creating, maintaining and 
destroying the whole universe in a trice 
by dint of His Yogic power. There could 
be no doubt about the victory of King 
Yudhisthira, who had Bhagavan $ri Krsna, 
the manifest Divinity, as his supporter. 


are there: such is my conviction. (78) 

Besides this, Arjuna too was an 
incarnation of the divine sage Kara, a 
beloved friend of the Lord, and a great 
hero, the wielder of the famous Gandiva 
bow; he too had girded his loins to see 
his brother victorious. Hence there was 
none who could vie with Yudhisthira at 
that moment. For where the sun is, light 
must be there; even so the very presence 
of Bhagavan £§rl Krsna and Arjuna ensures 
all goodness, glory and righteousness. 
And laurels go to him who has virtue 
on his side. Therefore, the victory of 
the Pandavas was • .guaranteed. The 
welfare of Dhrtarastra lay in bringing 
round his sons to seek peace with the 
Pandavas. 



Thus, m the Upanisad sung by the Lord , the science of Brahma> the scripture 
of Yoga, the dialogue between &ri Krsna and Arjuna s ends the eighteenth 
chapter entitled The Yoga of Liberation through the path of 
Knowledge and Self •surrender.” 
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The Bhagavadglta is the divine word of BhagavSn §ri Krsna, the 
supreme Puru§ottama or God Himself, who is adored by the whole animate and 
inanimate kingdom, is full of the six divine properties, and is Bliss and Consciousness 
solidified. The scripture is a mine of endless mysteries. It is by the grace of 
the supremely compassionate Bhagavan §rl Krsna that its inner meaning can 
be partially understood. He alone who ponders the Gita with a heart 
brimming over with supreme reverence and pure loving devotion directly perceives 
the grace of the Lord and can obtain a glimpse of the real character of the 
Gita. Therefore, seekers of blessedness would do well to place before them the 
ideal of Arjuna, the prince among devotees, and cultivating his divine virtues should 
hear, study and ruminate over the Gita with faith and devotion; and they should 
whole-heartedly devote themselves to spiritual practice according to their individual 
capacity in pursuance of the Lord’s behests. Those who proceed on the above 
lines are inspired with ever new thoughts and feelings of a supremely blissful, 
unique and transcendent character. Attaining absolute purity of mind and enioying 
the exceptional grace of the Lord, they speedily realize Him. 




Editors’ Apologia 


The Editors of the Kalyana-Kalfiataru 
are extremely thankful to almighty and 
all-merciful God that by His grace, and through 
His help, they have at last completed their 
difficult undertaking of presenting the 
readers of the journal with an English 
translation of the ‘Gita-Tattvanka’ of the 
Hindi ‘Kalyan’, containing a detailed 
commentary on the Gita from the pen of 
$ri Jayadayal Goyandka, the founder and 
principal organizer of the Gita Press. The 
first six chapters of the Gita, in this series, 
under the title of 4 Gita-Tattva Number—I’, 
appeared in January 1946; the second group 
of six chapters ( Chapters VII to XII), 
under the title of ‘Gita-Tattva Number— 
IP, appeared in August 1947; and the 
present number, which is the inaugural number 
of volume XIV of the journal, gives a 
translation of the third group of six 
chapters ( Chapters XIII to XVIII) under 
the title of fc Gita-Tattva Number—IIP. 
Thus the entire Gita has been covered in 
the three successive inaugural numbers of 
volumes XII, XIII and XIV of the journal; 
and it gives us extreme pleasure indeed 
to be able to place before our readers the 
present number, which represents the third 
or last number of the series. 

The importance of the Gita as a holy book 
is sufficiently known to our readers, and has 
been brought out in detail by the learned 
and saintly commentator in his Introduction, 
a translation of which appears at the begin¬ 
ning of this number. The universal character 
of Gita’s teachings is also recognized by all 
principal thinkers of the world.lt would, there¬ 
fore, be redundant on our part to expatiate 
on these points again. But in the context 


of the present world situation and the 
trend, of forces that are operating in it 
today, we feel it our duty to draw the 
attention of our readers to some unfavourable 
circumstances which require to be guarded 
against for the protection of the Gita and 
all it stands for; and we trust thinkers of 
the world and Indians in genera] will 
unite to extend the needed protection to 
this efflorescence of Indian culture and 
civilization by watering the roots from 
which it has sprung, and not allow it to 
wither by diverting the sap, from which 
it derived sustenance, to other channels. 

And, first of all, it should be recognized 
that in spite of its universal appeal, the 
Gita is an expression of Indian culture and 
civilization at its best. Just as the Kaustubha 
jewel emanated out of the churning of 
the ocean, even so this jewel of the Gita 
has come out of the divine lips after the 
churning of the ocean-like scriptures, 
consisting of the Srutis, Smrtis, Itihasas and 
Pura^as. That is why it is the essence of 
the scriptures, the epitome of the Sastras. 
It is the efflorescence of the tree of the 
scriptures. All the qualities, virtues, 
principles and elements of the scriptures 
are found embodied in it, as the qualities 
and virtues of the tree are found concentrated 
in the flower which bears the seed. That 
is how it throws light on the scriptures, 
and the scriptures throw their light on it. 
This relation is organic and cannot be 
disturbed without injury to either. The 
disciplines of life which they put forward 
are also, similarly, organically related to 
the goal they drive at, which, therefore, 
cannot be reached without the help of 



No. 1] 


EDITORS’ APOLOGIA 


245 


those disciplines. Bereft of the scriptures, 
on the one hand, and, on the other, the 
disciplines of life the Gita and the scriptures 
jointly advocate, the Gita cannot stand. 

But both these props are seriously 
- threatened today from two sides, viz., 
( 1 ) from Eclecticism and ( 2 ) from the 
materialistic philosophy of modern Socialism. 

Eclecticism has grown out of the mixture 
of cultures attendant upon the conquest 
of space by modern locomotion, resulting 
in peoples and races of the world being 
thrown closer and closer together and losing 
their particular traits and characteristics 
in a common feature that has led more 
to the vulgarization of life than to its 
fineness and refinement. In its positive 
aspect, it is leading to the growth of a 
world outlook, and in its negative aspect 
to a levelling down of life and culture. 
It acknowledges only one form of loyalty, viz*, 
the loyalty to reason, holding other forms 
of loyalty as either superstition or useless 
accretion. It believes in culling the good 
features of all and making a fine flower 
bouquet of thoughts, without realizing the 
fact that a bouquet is not an organic 
growth and is devoid of the backing of 
the life-principle, and is therefore bound 
to wither in course of time. The short 
life of a bouquet, however beautiful to 
look at in the beginning, should be a 
* sufficient warning against eclecticism; but as 
it is a creation of the peculiar circumstances 
of the age, it rules the field, and has 
gripped the mass-mind as a modern craze. 
The weakness of eclecticism lies in the 
fact that it has no organic element in it; 
and apart from being a solvent to the 
stern disciplines that lead to spiritual 
growths it is forced by its nature to a 
shortlived existence. And yet at present it 


is a menacei to Indian culture and 
civilization and all that it stands for, and 
&8 such it constitutes a distinct threat to 
the teachings of the Gita also, and to the 
disciplines of spiritual culture advocated by it. 

From the point of view of the 
materialistic philosophy of modern Socialism, 
spiritual culture itself is an anathema and 
curse, inasmuch as it tends to make the 
mind of man assume an introvert character. 
According to this school, man’s primary 
duty being the conquest of nature, the 
idea of spiritual culture, and all that it 
involves, should be thrown into the scrap- 
heap. The Gitti, therefore, can hardly 
expect to find a place in their scheme of 
things. The value of ancient books like 
the Gita, according to the thinkers of this 
school, may, therefore, lie only in their 
antiquarian interest. They can never tolerate 
the idea of giving the Gita an honourable 
place in the life of the people, and thereby 
undermine the very foundation of their 
system of thought. 

These are the two fronts which may 
constitute serious points of attack against 
the Gita and its courses of discipline and 
spiritual culture; and this should be taken 
serious cognizance of by all right-thinking 
men in India, so that in the wake of our 
political freedom we may not be forced by 
circumstances to lose the very soul of our 
culture, which the Gita is, for a mess of 
pottage. With clasped hands we offer our 
humble prayers to the almighty Lord, the 
Revealer of the Gita, that this chosen land 
of His may be spared that or deal. We 
also how our heads to all sages and seers 
and crave their blessings on us and our 
beloved land, which is passing through a 
period of transition, and hope that through 
their grace the clouds will soon roll away. 
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In preparing the present translation 
we did our best to adhere closely to the 
original composition of the learned author 
in Hindi; but we are aware that due to 
our own shortcomings and the difficult 
nature of the subject we have hardly been 
able to do justice to our task. The 
exigencies of translation gave us little 
freedom in the choice of words which may 
not appear happy to many readers at 
various places. Nevertheless, we shall regard 
the termination of our task unfortunate, if 
the defects in the translation go in any 
way to detract from the value of the original 
composition of the revered author of this 
commentary. We, therefore, humbly beseech 
our readers to give credit for all that 
appears good in this translation to the 


solidity of thought of the original writer 
himself, and lay the blame for all defects 
on our head. 

All the members of our editorial staff, 
and some other intimate friends, worked 
incessantly with us to bring this heavy 
work to a successful end. We do 
not know how to thank them adequately 
for their disinterested labours. As mention 
of any one of them by name is likely to 
cause them embarrassment, we have to 
refrain from the same. But we have no 
doubt that by their disinterested labour 
they have earned the pleasure and grace 
of the beloved Deity of their heart, the 
divine author of the supernal Song, at whose 
feet we dedicate our humble undertaking. 




Sri Gita-Ramayana-Prachara-Sangha 

(A Society for Popularizing the Study of the Gita and the R|mayana) 


Bhagavadgiti or the “Song Divine” and the Hindi Ramacharitamanasa of Goswami 
Tulasidas are two rare literary gems, not only of this country but of the whole 
world. Their value and debt to the human race cannot be over-estimated. At the 
present juncture, when the very existence of Dharma is threatened on all sides and 
unrest and turmoil prevail everywhere, it is these two works that can help to usher 
an era of happiness and tranquillity in the world. The best way to popularize these 
immortal works is to encourage their admirers and lovers to read and study 
them in as large numbers as possible and, deriving utmost benefit from their lofty 
teachings, to help themselves as well as others attain salvation. It is with this end 
in view that the above Society has been brought into existence with the concurrence 
of Sri Jayadayal Goyandka. 

RULES 

(1) The object of the Society is to propagate the ideas of the Gita and the Rdmayana. 

(2 ) Members who take to the study and recitation of these works themselves, and 
also induce others to do the same, would be recognized as the Promoters of the Society. 

(3 ) The Society has two centres, one at the Gita Bhavan in Rishikesh (Dehradun), 
and the other at the Gita Press in Gorakhpur. 

(4) The Organizer of the Society is authorized to co-opt any person as a member 
or promoter by virtue of his or. her special qualifications with the latter’s consent, and 
te amend or add to the rules as and when necessary. 
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§Rl GiTA-RAMAYANA-PRAOHARA-SANGHA 

^ j 5) The Socle,, trill have two st e,i„ m _( 1) ,h e Gin Sedon «,d (2 ) ,he Kamsyapa 

(hJMembers „ho jolt, the Gita Sec™. will have the iellowtag t„ 

1. These who devoutly endertake one full recitation of the Gita daily. They trill 
have performed 360 Wiedom-eacriSeea (Jnanayajhaj ) ie the course ofayear.e 

2. Those who undertake to recite with devotion nine chapter, oi the Gita 

da,I, ... Chapter. I-K and X-XVI1I on alternate day.. They will have 
to their credit 180 Jfianayajnas at the end of a year. 

3. Those who devoutly recite six chapters of the holy Gita every day, i e 
Chapters I-VI on the first day, Chapters VII-X1I on the second and 
Chapters XIII-XVIH on the third, and follow the same order throughout 
the year. They will have performed 120 Wisdom-sacrifices in the course of a year. 

N. B. A year will be calculated from the date or ‘Tithi’ (lunar day) on which 
the recitation is commenced and will be deemed to expire on the day preceding 
the same date or Tithi of the next year. 

4. (a) Those who fondly and intelligently recite one chapter of the Gita daily, that 
is to say, who recite the first eleven chapters from the first to the eleventh 
lunar day of every month of the Hindu calendar, Chapters XII and XIH 
on the 12th, Chapters XIV and XV on the 13th, Chapters XVI and XVH 
on the 14th and Chapter XVHI on the full-moon day or the day preceding 
the new moon ( Amavasya ). In this way they will be required to complete 
two full recitations of the Gita in a month—one during the dark, and 
the other during the bright fortnight. If there are sixteen days during 
any particular fortnight, Chapters XVI and XVII should be recited separately 
in two days rather than in one; and if, on the contrary, any particular 
fortnight consists of only 14 days. Chapter VII and VIII should be read 
together on the same day. The idea is that two JnSnayajnas must be performed 
in the course of a month. And— 

4. (b) Those who undertake eighteen full recitations of the Gita every year and 
complete them in two terms. The first term should commence from the 
2nd or 3rd of the bright half of Margasirsa and end on the 11th (the 

Gita-Jayanti day), while the other should commence from the 2nd or 3rd 
of the bright half of Jyesfha and end on the llth (NirjalS Ekadasi). 
Nine recitations should be completed in the course of each term, at the 


* The Lord Himself says in the Gita:— 

■ 3^5# q ft? asm#: i drafts: $ *#.- n 

(x vnr. 70) 

Whosoever studies this sacred dialogue of ours in the form of the. Gita, by him too shall I he 
worshipped through wisdom-sacrifice: such is My mind. 
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rate of one per day. If it is not possible to undertake the recitations on 
the dates specified above, eighteen recitations may be completed in one or 
two terms during any part of the year. In this way 42 Jnanayajnas in all 
should be performed in the course of a yesar. 

5. Those who devote at least one hour daily to a deep study of the Gits with 
a view to moulding their life according to its teachings. 

Every reciter of the Gita would do well , if possible , to read and 
ruminate regularly and devoutly every day on the commentary of a 
couple of verses from the “Gita-Tattva Number” (1-111), or the 'Gita- 
Tattva-Vwechani’ in Hindi published by the Gita Press. 

(7) Members joining the Ramayai?a Section will have the following three grades:— 

1. Those who' undertake to complete one full recitation of the Ramacharita¬ 
manasa in nine days, stopping every day at the place mentioned in the 
Edition published by the Gita Press. 

2. Those who finish one full reading of the Ramacharitamanasa in the course 

of a month, stopping each day at the place marked in the Gita Press edition. 

3. Those who devoutly and intelligently recite every day at least seven Dohas, 

along with the intervening Chaupais and Chhandas, of the Ramacharita¬ 
manasa. Commencing the recitation on the 10th of the bright half of 
Chaitra, they should complete one full reading of the text on the 9th of 
the bright half of Aswina; and resuming the recitation on the 10th of the 
bright half of Aswina, they should complete a second reading on the 9th 
of the bright half of Chaitra. In this way they should finish at least two 
full recitations of the whole Ramacharitamanasa within a year. Intending 
members should commence the recitation as soon as they decide to join 
the Society. The part of the reading that they are able to finish before 
the 9th of the bright half of Aswina this year, even though it will not be 

counted in the recitations for this year, will nevertheless do good to the 

readers; for the more they read from this book the more they will be 
benefited thereby. 


(8 ) Prospective members are requested to mention the section and grade they intend 
to join, and send their full name and address to the office of the Society. 

(9) Membership of the Society is open to all, irrespective of their sex, age, castev 
or Asrama. Pleasure of the Lord should be the sole motive guiding the reciters. 

(10) Communications should be addressed to either of the following. 

1. The Secretary, Sri Gitli*Ramayaii.a-Prachara-Sangha, Gita Bhavan, Rishikesh 
(Dehradun). ; s 

n 2 ‘ Q r g anizer » Gita-Ramaya^Prachara-Sangha, Gita Press, Gorakhpur. 
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